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PUBLISHERS’ NOTE FOR THE SECOND EDITION 

Sivagnana Botham, one of the Fourteen 
Sastras, is the basic work of the Saiva 
Siddhantha Philosophy and is considered as the most 
important doctrine to be studied by one and all. 
St. Meikandar, the author of the work, has explained 
the whole concept of the Saiva Siddhantha in 
Twelve Sutrams, so as to understand easily the 
basic principles of the said philosophy. Though 
these sutrams seem to be short in size, they contain 
the essence of the whole system. Each and every 
one, either Tamilian or Non-Tamilian, who desues 
to study the Saiva Siddhantha Philosophy should 
first go through the Sivagnana Botham in detail. 

J. M. Nallaswami Pillai took so much pain to 
translate the Sivagnana Botham into English for the 
benefit of the Non-Tamils. It Iv^ been out of print 
for a long period. With a view to help the scholars 
and students of Saiva Siddhantha philosophy this 
edition has been brought out. We hope this will be 
received well by one and all. 



^^ruerfluq : 

* L Jnrtgi9rf 

T$tsTM AB r 

PREFACE. 


A few words will suffice to introduce tlie book to the 
Public. The original work is regarded as the Muthal Uul, 
iWealed book of the Saiva Religion and Siddhanta Ph : lo- 
s °phy. When I first began the translation, I was rather diffi- 
dent about the sort of reception it will meet with in the han ds 
°f the public ; but, since, I have been able to discuss some 
°f the subjects herein contained with many intelligent 
persons, belonging to all shades of opinion, Hindu and 
Christian, and all of them have spoken appreciatively o-f 
the work. I have also received assurances from severa 
valued friends about the importance of the work. Besides, 
from the facts I set out below, I am led to believe that the 
tune of appearance of this book is quite opportune. Within 
the last two or three weeks I have come across three im- 
Poitant publications, which have prepared the public mind 
^ eie and in England, for an appreciative study of the 
Tamil, Moral, Religious and Philosophical writings. I refer 
the Rev. Doctor G. U. Pope’s paper on ( Ethics of Modern 
Hinduism’, Professor P. Sundram Pillai’s ( Some milestones 
1}c the History of Tamil Literature’ or ‘ The age of Tiru gnava 
a mbantha’ and the recent article of the Rev. G. M. Cobban 
m the Contemporary Review , entitled ‘ Latent Religi on G f 
^ ia * Of these, ‘ fiome milestones’ contain an elaborate 
rp resume of the History of the Saiva Literature i n 
^ mil from the 5th century down to the 13th century • aU( j 
6 ^^er contributions contain a review of the Saiva Ethics 
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and Religion and Philosophy of about the same period. 
Doctor Pope in referring to the Tamil Rural observes, “In 
tins great and ancient language, there exists among much 
else, that is interesting and valuable, an ethical treatise, 
not surpassed (as far as I know) by anything of the kind in 
any literature.” . And in pages 3 and 4 of his paper, he 
discusses the Siddhanta doctrine of the three Padar.tlias, 
Fathi, Pasu and Fa.ua, on which this Ethics is based. And 
in the end, the Rev. Doctor is forced to confess, even after 
making all sorts of reservations and qualifications that “ it 
is evident from what has been said above, we have in South- 
ern India, the outlines at least of a doctrine of ethics, which 
in a Christian point of view is nearly unexceptionable.” 
And he is good enough to add, ‘to meet thoughtful Hindus 
in a spirit of dogmatic antagonism, or to treat them with 
contempt or to speak of them as the perishing heathen is 
absolutely unfitting. We have even something to learn 
from Hinduism.’ But the deeply implanted prejudice 
lingers, and it leads him to say that truth found in the 
Rural must have been derived from a Christian source. 
The Rev. G. M. Cobban is more generous in this respect. 
He says, “ First I think we should insist on the coi'dial 
recognition of these truths, and cheerfully acknowledge 
their kinship to Christianity, for all truth is akin. l.he 
Hindu poet knows what to say of it. H e sa ys ‘ the heart is 
rnade pure by the truth.’ If I am asked whence these truths 
ca me, I would say from Heaven, from Him who ’is the Truth. 
p u t, whether; they are the direct gifts of God to the Hindus, 
or whether as boulders, they have drifted and have travelled 
to India, I cannot tell ; the evidence on this point is in- 
complete. If any urge that, although Hindus recognize 
^ e ir authority, they are uninspired, and not really authori- 
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tative, I would say truth is authoritative, because it is 
truth, not because it came in a particular way. And all 
truth is from God.” The Siddhantis not only believe that 
^the heart is made pure by trilth/ but that no truth should 
be thought' as faulty, even if it is found in an alien book. 

“ cSffsi&uj jpnefisir o8 uj68Qjfi#Q>ix>6y, 

&-<SBtG(&T 6$ UQgQpGP S&6P fig! ” 

The article in question,after reviewing briefly the attitude of 
Missionaries towards Hinduism from time to time proceeds 
to state, “ we find much truth both in books and men ; so 
ranch as to surprise the student and delight the wise 
Christian teacher.” The article gives a brief summary 
of the Siddhanta doctrines and quotations from nearly all 
the Siddhanta Sastras and other works referred to by me 
in the body of the work. After these quotations, follow a 
remark, “ If we give to the truths enumerated and illustra- 
ted above, our careful consideration, .we shall admit that 
they indicate a clear advance on the teaching of the Vedas 
or the Pantheism of the Upanishads.” But that is an issue 
raised between Siddhantis and other Vedantists as to what 
the Vedas and Upanishads really teach, which I explain 
further in my introduction. I am afraid that Hinduism 
has lost more than what it has gained by an onesided 
representation from within and from without ; by translating 
and publishing such works and interpretations only as accord 
with the Idealistic School of Hindu Philosophy. No doubt 
t'he truth is here, but not in the latent condition as the 
® ev ’ ^ntleman supposes. This is the truth which has 
been taught to me and which I have learned from my 
earliest years; and neither my parents nor my teachers 
have ever taught me to mistake a stock or a stone for God. 
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The truth is here and it is not kept concealed as is sup- 
posed ; and the words have gone forth, thrice, 

(1) i( §>&H(n?\hu ueo^niii afuS nd@u$ a n dj, 

4 ® ua&Q* 10 =*y 6 

GpQJ, uQi&uag, «s«wifi.ir Getr™*®* **£$8*.” 

(2) “ Qu*(u«« #y>g»w Geuexsrt-tib 

Qpdja, fmusooji Q*ff*ir&u> **??<*"• 

(3) “ ^teon-irsinG* ®“«*“ Gu^u Q**""* ° Un ‘ B 

Sp pgiwiSu L±irex’u><’' ij , 

vs*,®*™* d*L,p0L- »nQu>Ojifi 

Qp&ii> dQeopar L1&UUPP&* G*°™<5" ***$<*'• 

and let them who have ears to hear, hear. 

£ f m odern Hinduism is pointed out to 

The worst feature of mouc 1 ■ . • 

i A i i f i ie Eev. Gentleman would per i 

be its idolatry ; and tne ** 0 „ TT 1 y 1 nl T 

... . , , tlfute for truth and not truth s sa 

calling it the substitute i -’ 1 . . . ; . n ; n mv 

i a - 1 iho „ros and cons of this 'question y 

have discussed the pros mid imm 

fi, Sutra ; and so much prejudice an g 

notes to the Sixth £> ur,Ict ' 11 i 

•, • verard to this question, that all that i 
ranee prevail m regal . ' T ,..,f er the 

. 4 . a i r and patient hearing. I lUe Ule 
would crave for, is a w , r. v o • i n 

j i i impellent Tamil book brought out by on la 

reader also to an exccli e f»ntitlr*d 

Sri Somasundnra N»y»g» A ™** ' ' d 

■ArAadipom’ in wMcb <l“ s ‘ ,on 18 »' 8 " f ""* 


, , e oC , this is the 

tn ,, ct ber from all parts of this world! 150 - — 

( 1 ) 0 Come Tie togemo ■ 


1 - 

<? s'j’rgzsz*'™ r* 

Li5bi ' **“ «*“• ■* 

is the Life of life. , . whi 0 ^ 1 £i y o 

(<>) o * Come Ye together, to *ce the U,v„ lc Presence, ^ Uow iu un . 
don’t enter tbo patbs ot tbo,, »U«ta» «W> 

”‘ h m Tb ,, utnnt n- - 

(8) Oh . I hat filing everything and yet rema” 10 f 

and flowing over ; am d obtain bliss, before ever our b ° l 

Ye together to partake ol ai, 


preface. 

_ i Ai^cr T cannot resist the temptation of 

Before concluding, a , . i _ 

ovfract from the valuable article 

“rTv% Tclba., appropriatenes, of which the 

readers will easily perceive. 

, „ w days with a fakir on his way to 

“ 1 ° nCe SP<in -wHm We travelled together and hav 
Rameswaram as a pi P • ^ me ^ he had spent four 

ing come to be friend , of a celebrated religious 

years in the * , And wJiat did he teach you 

teacher (Guru) an S ^ <The Sacredness of truth/ 

during your *«*y , ^ he teacll itr By teaching me 

was the reply. *■ He wag testing me to see if I 

nothing during th y , , And what did he teach 

was worthy to receive the trnt ^ ^ ^ ^ 

you in the succee ^ SanskrU slokas > (24 lines). 

and taught vie *» d i sc iples culture were few and 

The instruments o P &lf a age 0 f Sanskrit does 

simple, and- its area sma . Course But the slokas 

not seem an exhaustive 0 e » them with the 

stretched to infinity ns the stuj fte str0Ilg t()0 d of 
inner eye and m a narro P ^ ^ be „ acu te and 

this small curncnlam, he 1. g worthy 

r g “ taught him,, 

to receive the truth, the brur 

The twelve slokas, the Hindu fakir * "W 

or may not be the twelve Sutra* ot J prblte . 

nevertheless, the above remarks 

Compare the words of Thayumauavar in praise of the 
author of SivagncwicL Siddhi , 

- ■ 
eapppair umfi A* 
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u 0 for the day ! when I can worship the golden feet 
of him who declared the truth, in half a stanza by which 
I lost all my illusions.” 

In conclusion, I have to tender my thanks to Pandit 
Murugesam Pillai Avergal, who assisted me in my study of 
the Tamil Commentaries and to M. R. By. Tandalam 
Balasundram Mudaliar Avergal, who rendered invaluable 
help by his suggestions etc., while these sheets were passing 
through the Press and to Messrs. Gr. Ramasawmy Chetty 
& Co. ; who have displayed very great care and taste in the 
get up of the book. 


Tripatur, 

6th July 1895, 


J. M. N. 
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INTRODUCTION. 


The system of Hindu Philosophy which is expounded in the 
following pages, and its name will bo altogether new to many an 
English educated Hindu who is content to learn his religion and 
philosophy from English books and translations and from such 
scraps as turn up in newspapers and magazines. Yet it is the 
Philosophy of the Religion in which at least every Tamil speaking 
Hindu is more or less brought up and the one Philosophy which 
obtains predominance in the Tamil Language. This Philosophy i 8 
called The Siddhanla Philosophy and is the special Philosophy of 
the Saiva Religion. The word means True End, and as used in 
logic, it means the proposition or theory proved as disting- 
uished from the proposition or theory refuted, which becomes the 
Purvap alcsham . The Savva Philosophy is so called as ifc esta- 
blishes the True End or the only Truth and all other systems 
are merely P urvapajcsltams. The system is based primarily on the 
Saiva A (jama#. But the authority of the Vt das is equally accepted 
and the system is then called Vedanta Philosophy or Vedanta , 
Siddhanthu Philosophy or VaitUka Saiva Philosophy. 

“ Q&j# n lip ,i6bi fSohZsv Qujbp, 

“ O n <££<1 02&& 6 ff> 'iQ&fT S’ 

Tbayumanavnr). This Philosophy is also spoken of as Adwaith a 
Philosophy in all the Tamil works and it will be seen from the very 
large use of the word and its exposition in almost every page of thj y 
work what important part it plays ; and it strikes, in fact, the key 

note of the whole system. Meilcanda JJevar who translated antf 
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commented on Sivagnana Botham id called “ Adwaitha Mcikandari 9 
szztfji Qldxi^^ i_n aar y one who saw the Truth of Adwaitha) by 
Thayumanavar. However it is the Againa which gives the 
Philosophy its form and language. Very absurd notions are 
entertained of the Acjamas or Tantrus , specially derived from the 
low practices of the Right-hand followers or Vatnabahiuis of 
Bengal and proceeding from ignorance of the real works, through 


want of published books and translations. The books followed by 
the Left-hand Section or South Indian Sects are altogether differ- 
ent and I give a list of them below. Very little notice is taken 
of them by Oriental Scholars and of the existing works the Karjaa 
J£anda are alone preserved to us. There are several of these works 
In the great Mutt at Thiruv&vadutLurai ; and an excellent com- 


mentary on one of the Upayamas, Faushhara , by fj ,najj(tth'is iva ~ 
charya is also preserved there. Like the Veda or the* 

jLgarrta or Tantra is divided into Karma Kanda and Guana Kanda 
and there were a large number of Upmjamas corresponding to 
jj.panish-ads^ of which Mriycndra is very largely quoted by &ay* lia ~ 
c har l J a Sarvadarsana Sanyrah tlU(i relation of 

\ (fa ma to the Veda is pointed out by Swami Viveka Ul4nda irl hi* 
ddress to the Madras people and I quote his observati 011s bel^' v ' 
** Tho Tantras as we have said, rep rcSC e ^ edic rituals 
» D ioditied form, aud before any oUC 3 U1U P B * u to the luo st s*k- 
, or d conclusions about them, I wil’ adv * Bt ' * (l 1 ' e ad tl ie f a nt>' a ^ 
b - f-ounection with the ‘lirahmanas ' espeeiallj u Hho ‘ Adhioaf'J 0, 
tioo And most of the ‘ Mantra# utsed in the ‘ 'f antra# ’ " ^ 
P °\ , un d taken verbatim from these ‘ Brahmanas.’ A(J to the* 
b 0 . llC e, apart from the ‘ Srouta’ a° d & inar,a * 1 tu tt i 8> all ot^e* 
ioflU of ritual observed from the t °.. tbe <Win b*"> 


fo 


taken from the ‘ Tantras’ and th °J ’!? ' V ° r «hip of thc 

. the Saivas, the Vaishuavas 'ke.” 

g»k taB ’ 

r a in also informed that the s° ulcLb (> 1 Ules for u, c r jtu» lB 

]loV ved-ky Smartas aud whieh are noiv a muU , Jft ls 
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and compilations of very recent origin are really found in the 
Agamas or Taniras. However, the Again as are held in very high 
repute by the Non-Smartha populations of Southern India ; and 
the Again a is as much held to be the word of the Deity as the 
Veda , the word literally meaning “ The Revealed Word." 

Says Saint Thirumular : — 

CC Q'SL '&QlAn ® S&LDLD Qld!UOJ iTih Jq&.T SV 

lb QutT'gjGlJlb &)pUL] QlA&JI jru&sr &£}<£ 

(h(T f£<SBT If tb H UL&) (§) ff GXS7 £_ lb LD 

Quests QpzuJGsflso QuflQuj mrds QupQL£>” 

“ The Vedas and Agamas are both of them true, both 
being the word of the Lord. Think that the first is a general 
treatise and the latter a special one. Both form the word of 
God. When examined, and where difference is perceived between 
Vedanta and Siddhanta, the great will perceive no such difference." 

Says Sri Nilakanta Charya : — 

* 

<l Vayanthu Vedasivagamayorbhedam, 

Napasya maba V edopisivagamaha.* ' 

(I don't perceive any difference between the Veda and the 
Sivagama. The Veda itself is the Sivagama.) 

It is needless to observe that Sri Nilakanta or Sri Kanta 
Charya belongs to the Saiva School ; and it is no less surprising 
to see so little notice taken of him and his works by Oriental 
Scholars in their general account of Hindu Religions and Philoso- 
phies. Arid strange it is that even the learned Swami whom 
I have quoted above does not mention his name, though ho 
mentions Sri Sankara, Sri Ramanuja and Sri Madvaeharya 
and a host of other names small and great. Sri Kanta was 
a friend and contemporary of Govinda Vogi, the Guru of Sri 
Sankara and his Bhashya of Vyasa Sariraha Sutras accord - 
ing to most accounts was anterior to that of Sri Sankara's Basliya 
itself. And though he does not call his Vedanta Bashya as such, it 
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is popularly known as V isishtadwaitha B ashy a or Suita Adwai - 
ta Bashya. And the work is published in parts in the Pandit 
Vols. 6 and /. This commentary of Sri Kanta Chary a , the learned 
translator of the Vedanta Sutras, Mr. George Thibaut does not 


seem to have come across, and lie ho where alludes to it by name ; 
and yet the results arrived at by him as to the teachings of the 
Sutras after a lengthy discussion and comparison of the respect- 
ive interpretations of the texts by Sri Sankara and Sri Ramanuja , 
exactly fall in with the interpretation of the Sutras by Sri 
jCantU' Cluirya. The learned translator observes (Introduction p.c.) 
tt Jf 9 now, I am shortly to sum up the results of the preceding 
^ ^ ie t ea °hiug of the Sutras, I must give it as my 
opinion that they do not set forth the distinction of a higher and 
\o\ver knowledge of Brahman ; that they do not acknowledge the 
distinction of Brahman and Isvara in Sankaras sense; that they 
do not doctrine of the unreality of the world ; that they 

do ^ an ^ cara ' P r oclaim the absolute identity of the indi- 

'dn»l an( ^ highest self/* These are exactly points where 
i ikara and Sri Kanta differ. The translator further remarks 
^ f be agrees with Ramanuja" s mode of interpretation in some 
T^tant details, for instance, in regard to the doctrine of 
* ‘name Vadd and interpretation of fourth Adkijaya. These 
^ ar> P oints wbere R^nanuja. agrees with Sri Kanta. But 
9X0 ■ jCanta differs from both in their interpretation* of the pass- 

re ferring to Nirguna and Scujuna Brahm, and follows 
j^etrioe of the Siddhantha School. And the doctrine of 
0* e in a Vada is the only distinguishing mark of Sri Kanta’ s 
rita Philosophy as opposed to the Siddhantha Philosophy; 

is this Vedanta and not Sankara’s Vedanta, that is re- 
j io apP rov “igly by all Tamil writers and Sages, as in 
ol Vhirumtilar and Thayumanavar above quoted. 
t b e g,-o« n(1 work of S^nana Botham is the one adopted by 
^ for the Vedanta Sutras, and as far as I have been 

0** M co mp ftre > they exactly (ally, except where Sankara’s forced 
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explanations enter ; and the passages, will certainly lose their 
meaning’ unless it is viewed in its proper place, as lor instance, in 
regard to the purport of the 2nd Sutra of the first Adhyaya , the 
objection of the translator (p. xcii), which is perfectly cogent, will 
lose its point, if it is not taken as a definition of God but as in" 
volving the proof of the existence of God. The Sutra, 44 Brahman 
is that whence the origination and so On (i. 6. the sustentat-ion 
and reabsorption) of this world proceed, is exactly the same as 
the first Sutra of Sivagnana Botham and the same meaning is 
conveyed by the first IPuraZ of Thiruvalluvar also. In passing, 
I may refer the reader to the Swetaswatara TJjpanishad^ translated 
by Dr. Roer, the philosophy of which is exactly the same as 
herein expounded, though the learned doctor puzzles himself as 
to what this philosophy could be which is neither I cdanta, nor 
Sankhya nor Yoga and yet reconciles or attempts to reconcile all 
these doctrines. 

Coming back to the Agamas , very little is known regarding its 
antiquity from the point of view of the European Scholar. The 
Nyayikas use the word Agama Prainana, where we would now say 
Srufi Pramana, meaning Revealed W ord, the word of God or of 
the highest authority. So that the Agamas should go back far 
behind their time. As the popular phrase runs, Vedagama Purana 
Itihasa Smrities, its period should be fixed after the Vedas 
and before the rest of the group. Observes Rev. Hoisington, 
the first translator into English of Sivagnana Botham , 44 the 
Agamam which contains the doctrinal treatise given in this work, 
may safely be ascribed to what I would term the Philosophical 
Period of Hinduism, the period between the Vedic and Puranic 
Eras. These doctrines can be traced in the earlier works of the 
Pur ante period, in the Ptamayana , the Bhagavat Gita , and the 
Manava Dhanna Sastra. They are so alluded to and involved in 
those works, as to evince that they were already systematized and 
established. We have the evidence of some Tamil works that the 
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Agama doctrines were revived in the South of India before 
Brahminism by which I mean Mythological Hinduism obtained 
any prominent place there. From some statements in the Rama - 
yana, it would appear that they were adopted in the South before 
Rama s time. This would fix their date at more than a thousand 
years before the Christian Era, certainly as early as that of the 
Raanayanam Adopting another method, it can be very easily 
shown that they go far behind the date of Buddha, and though 
it is said that the religion of the Hindus at' that time 
was Hinduism (a meaningless word from the stand point of 
the Hindu) the only religion which stood against Buddhism and 
Jainism in their palmiest days and into which they finally merged 
themselves, without leaving a single vestige in India, was the 
Saiva Religion. The struggles between Buddhism arid Jainism 
an d Saivaism are celebrated in the annals of our saints^ 
Upamanya Bhahta Vilasa and the Tamil Peria Parana, and of 
these saints the great Manickavachaka, the famous author of 


rpjiiruvachaka m belonged to the Buddhist period and the great 

(Jnana Sarabantha and Vakisa, the authors of ‘Thevaram,' belonged 

t o the Jain period, though our learned Svvaini Vivekananda seems 

to know very little of them, in spite of the fact that all our 

^mpl es in Southern India and not a few in the utmost bounds of 

Mysore Province contain their images and all the principal 

£ gtivals in Madras and in the mofussil are celebrated in their 

fio? I refer to the Makiladi least in I hiruvottiyur, Aruvathu- 

u var f eaa ^ in Mylapore, Aruthra feast in Chidambaram and 

*** nimnla feast in Madura, not to speak of innumerable other 

connected with every other temple. Such is the paucity 

^^ nOV vledge possessed by foreigners and conveyed in the English 

° jgpage regarding South Indian Chronology, language, religion 

^ j pbilos°P b y> chiefly through want of patriotism and enthu- 

0f a ° n P ar t of Tamil speaking Indians of the South. Regard- 

^ g the antiquity of the Saiva Religion itself, M. Barth after 

* orving that the genesis of the Religion is involved in extreme 

0 W e 
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obscurity says that “the Yedic writings chance upon them and 
as it were go along side of them, during the very period of their 
formation." 

Of course the difficulty will appear to those who study these 
writings and the Philosophy contained iu them apail from the 
Religion and Religious beliefs of the people, and the religion and 
beliefs of the people apart from the writings and the Philosophy 
contained therein, and the difficulty will certainly vanish when the 
two are studied together and it is perceived how intimately the 
two are connected together and how the one enters into the very 
vvhoof and warp of the other. Coining now to the work in ques- 
tion, the twelve Sanskrit Sutras in Anvshtup metre form part of 
Eourava Agamic and have been separately styled and handed down 
as ‘ Sivaqnana, Botham The Saivas believe that this is the very 
book which was in the hands of the Divine Guru, Dhakshana inurtfi i 
and these were the very doctrines which He taught to the Grpat 
Vedio Rishis, Sanaka, Sauatliara, Sanantana and Sanatkumara. 
At any rate, as an example of such close and condensed reason- 
ing, embracing as it does the whole of the field of Religion and 
Philosophy, the work is unparalleled. The Sariraka Sutras of 
Vyasa, which contain' the same four divisions as the present 
work consist of 555 sutras. There can be no doubt that the 
Tamilians, having very early secured a translation of this 
work through Meikanda Deva with liis invaluable commentary, 
cared to possess uo translation of any other work on Philoso- 
phy from the Sanskrit, and in spite of the great praise that is 
bestowed on the Bhagavat Gita, the Tamil reader knows nothing 
about it, and it is onl} r recently a Tamil translation has been got out. 
Of the merits of this Philosophy, which is discussed here as ilic 
Adwaitha Philosophy, the word Visislitadwaitha having never 
come into use with the Tamil writers, I need bay nothing here, 
following the example of the first translator Rev. II. R. Hoisington 
who neither says a word in blame nor in praise of it, leaving the 
readers themselves to form their opinions. It is more than 
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40 years since he published his translation of this work and 
of two other works in the Journal of the American Oriental 
Society, Vol. No. IV. and I am not in a position to know what 
criticism it elicited then. Probably it was shelved as offering 
no points of attack. The objections usually taken by Missionaries 
and Oriental Scholars against Vcdantism fall liat if urged 
against this theory, as herein expounded. Of the Rev. H. R. 
Hoisington and his translation, I must say a few words. He was 
an American Missionary attached to the Batticotta Semiuary 
in Ceylon. He came to know of the work early and it is almost 
pathetic now to read after 40 years, w'hat difficulties he had to 
contend with, before he was able to master the subject and 
complete the translation and no meed of praise is sufficient for 
this and other disinterested seekers after the truth, wherever 


it may be found. Nor arc these difficulties even vanished to-day. 
Consequent on the extreme terseness ol diction and brevity of 
expression employed in the work, even the ordinary Pundits arc 
not able to understand without proper commentaries ; and very 
few Pundits could be found in Southern India who are 
a bie to expound the text pioperly even now. For several 
years, it was in my thoughts to attempt a translation of this 
work, and time and place not permitting, I was only able to 
begin it about the middle of last year and when I had fairly 
begun m} r translation, I learnt from a note in Trubner's Sarva 
parsana Sangraha that a previous # translation G f this work 
existed and hunting out for this book,^ I chanced upon an old 
catalogue of Bishop Caldwell and I subsequently traced out the 
possession of Bishop Caldwell's book to Rev. J. Lazarus, b.a-j °f 
Madras W ] 1Q very courteously lent me the use of the book and to 
diom my best thanks are due. I have used the book to see 
t bat 4 not wron g in esseiltial points and i n the language of 
translation. Rev. Hoisington's translation is not liteial and 
very f ree auc * vvas evidently made from a very f ree paraphrase 
of the text by the pundits. I do find anything cor. 
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responding to the Varthika commentary of Meikanda Deva in 
his translation ; and in the elucidation of the text and original 
commentary, I have followed the excellent commentary of Siva- 
gnana Yogi, which I think was not available to Mr. Hoisington, in 
print then. I must say here that it gave me very great encourage- 
ment and pleasure to proceed in the task to hear from a well known 
Professor of the South, who wrote to say, “ It gives me very 
great pleasure that the Saiva Siddhanta Philosophy is after all, 
to be written in English. I should myself have undertaken the 
work gladly, if my health had permitted the task. As it is, I am 
happy you have found time to undertake the difficult though 
laudable task of translating into English, the Philosophic teach- 
ings of our Siddhanta Sastras.” 

I hope the notes which I have added will be found of use to 
the ordinary reader in understanding the text and I have also 
added a Glossary of most Sanskrit names and words used in the 
work. Contrary to the usual practice I hove indulged in Tamil 
quotations, for which, I hope the reader will excuse me. I have 
largely drawn on 6 Thayumanavar/ for the simple reason that he 
is read by all alike and there is no one in Southern India who 
does not know him. It is also my object to show how the 
Philosophy herein expounded has passed into the current thought 
of the people and their common language, for it might be taken 
as true that no religion or Philosophy is entitled to be called 
a living one which does not enter into the common thought of the 
people and their language. I may also say that my explanation 
of the text has the full approval of several Orthodox Pundits, of 
whom I can mention Sri la Sri S. Somasundara Nayagar of Madras, 
to whom I am largely indebted by means of bis lectures and books 
and«pamphlets, for the little knowledge of Saiva religion and Phi- 
losophy which I may possess. Of course, I must not omit to 
mention my obligations to Krahma Sri Mathakandana Venkata- 
giri Sastrigal, the great Saivite Preacher of Malabar who, is a 
Siddhanthi and a follower of Sri Kanta Charya. 


E 


X 


SIVAGNANA BOTHAM. 


His Holiness 1 he Paodara Sannadhigal of Thirnvavaduthorai 
Matt and His Holiness, Rai Bahadur, Thirugnana Sambantha 
Pandara Sannadhigal of Madura Mutt have also been pleased to 
go through portions of the work and to express their great 
satisfaction. 

In the next note, I will refer briefly to the life of Meikanda 
Daver who translated th& Sutras into Tamil and added his 
commentary to it and that of some of his followers and comment- 
ators. * 


W 
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“ He who translated and commented on Sivagnana Botham, 
whose knowledge was imparted by Nandi and his disciples, for 
the purpose of obtaining Salvation, by pointing out^the way to 
proceed from the knowledge of the body full of sorrow, to the 
knowledge of the soul, and thence to the knowledge of the Supreme 
Spirit, enshrined in the Maiba Vakya, just as the glorious sun, 
enables our sight by dispelling the deep darkuess from the vast 
surface of this earth ; 

“ He, who under the name of Swethavana lived iu 
Thiruvennainallur, surrounded by the waters of the Pennar ; 

“ He, who left all false knowledge knowing it to be such and 
was therefore called Meikanda Deva ; 

4« He is the Lord whose feet form the flower worn on the 
1 reads of even the holiest sages." 

Such is the brief Sirapjm Payiram which is usually affixed 
to the Tamil edition of the hook, giving particulars of the name 
and place of the author and tlie merit of his work. 

The author who translated in Tamil, Sivagnana Botham and 
commented on it was called in early life Swethavana and after 
he attained spiritual eminence was called Meikanda Deva 
(meaning Truth finder) and he lived in Thiruvennainallur 
situated on the banks of the lower Pennar, about 20 miles 
from Panruti on the S. I. K, line. To this brief account 
tradition adds the following particulars. One Atchuthan of 
Pennugadam Village neai Thiruvenkadu or Swethavana ir 
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Tanjore District, was long childless and he prayed incessantly to 
Swethavana Ishwara for the boon of a child. One morning 
he went early to the temple tank and bathed in the tank and 
when he got up finishing his prayers, he discovered lying on the 
steps of the tank a new born babe whom , he at once pressed to bis 
bosom, and praising God for his mercy to him, took it home and 
gave it to his wife. And these two were bringing it up. Being 
the gift of Swethavana Ishwara, the child was named SwethaVana. 
In course of time, however, his caste people began to murmur 
against Atchutha, saying that he is bringing up a lowborn found- 
ling. The parents were in very deep sorrow on this account, and 
when Atchuthan's brother-in-law had come to him on a visit 
from Thiruvennainallur and he offered to take the boy with him 
and bring him up, they glady consented and the babe's home 
became Thiruvennainallur from its 3rd year. It happened, how- 
ever, that the child was dumb from its birth, but the bent of its 
xnind was discovered in its very play which consisted iu making 
givalingam of sand aud becoming absorbed in its contemplation. 
One da y, a Siddha, a Jivan Mukta, passing by that way, saw the 
child iu its play and was at once attracted towards it, and observ- 
ing c k^ ds ac * vai *oed spiritual condition, he touched it with 
Grace, altered its name -to that of Meikanda Deva, and instructed 
^ ie child with the Divine Philosophy contained in Sivagnana 
potbam, and ordered it to translate the same in Tamil and let the 
voi'ld know its truth. The sage, however, retained his silence till 
his yeAF WaS pattt ’ durin S which interval it is stated be was 
cCe ivi ng farther instruction from God Ganesha of Thiruvennai. 

jjur, who was called Polla PiHayar, and the abstract of the 
g atra ms and the various arguments called Churnika is said t Q 
been imparted to Meikanda Deva by Polla Pillayar. How. 

v e?, after hiS fifth year ’ he to Bpeak out and preach hi 8 

givag Dana Botham and attracted a very large body of disciples. 
Jr t bose days, there lived in Thiruthoraiyur, a famous pundit and 
pbi ,60Opher named ^^Inanthi Sivachariar, well versed in all the 
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Vedas and Agamas, and hence called Sakala Agaraa Pundit. 
He, with his disciples, came on a visit to Tbiruvennainallur ; 
and while there, his disciples became attracted by the teaching of 
Meikanda Deva and gradually began to desert their former 
teacher^ Arulnanthi Sivaohariar came to know of the cause of 
the desertion of his pupils and went to meet and vanquish 
Meikanda Deva, face to face^g^g ^ there, and the moment the 
eye of Grace of Meikanda DeW^feU on him, he felt his 
Aliankara or Agnana leave him and feeling vanquished fell at 
his feet and sought his grace aud from thence became his 
most prominent and devoted disciple. Here a fact has to 
be noted. Meikanda Deva was a Vellalah ; at least his foster 
parents were so, and yet Arulnautbi Sivachariar occupying 
the highest position even among Brahmans did not scruple 
to become his disciple. Under Meikanda Deva’s inspiration 
Arulnanthi Sivachariar composed a philosophical treatise called 
Irupa Irupakthu {®(5 un Under his direction again, 

Arulnanthi Sivachariar composed Sivagnana Siddbi, as an autho- 
rized commentary on Sivagnana Botham, two works which have 
been rarely parallelled even in Sanskrit. If the genius of Thiru- 
valluvar gave to the Tamil language all the teachings to be found 
in the Vedas, Agamas, Upaniskads and Dharma SaBtras, on the 
first three purusharthams , Pharma , Artha and Kamia or Aram , 
Porul and Inham , in a thoroughly systematized form, the genius 
of Meikanda Deva and Arulnanthi Swacharyar gave to the Tamil 
language all the teachings of these books on the last Purushartha 
namely, Moksha or Veedu, in a similarly condensed and systema- 
tized form. The plan of the first work is this. The twelve 
Sutras are divided into 2 Chapters of 6 Sutras each, general and 
special. These chapters are divided into two ‘ lyals 9 each, 
making a total division of the book into four, of three Sutras each. 
I have, however, divided the work iuto four chapters, indicating at 
the same time whether each belongs to the general or the special 
division. 
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Tbe first chapter treats of the proof of the three entities or 
Padarthas, the second dealing with their further attributes or 
relationship, the third dealing with Sadana or inodes of attaining 
the beuefit of the knowledge of the three Padarthas, and the last 
dealing with the True End sought after by all mankind. The 
reader of Vyasa’s Sariraka Sutra or Vedanta Sutra will observe 
that the divisions adopted in the latter work are the same as in 
Sivagnana Botham. Further each Sutra is divided into separate 
theses or arguments and Meikanda Deva has added his comment- 
ary called Varthika to each of these theses or arguments or 
Adhikaranaas it is called. This Varthika commentary is in very 
terse prose and is the most difficult portion of the work. Meikanda 
j)eva has added Udarana or analogies in verges of Venba Metre 
to each of the Adhikaranas. These Udarana are not similes 
a f rhetoric but are logical analogies used as a method of proof. 
The reader’s attention is particularly drawn to these analogies 
a ud he is requested to test these analogies with any rule of 
yVWern logic, and at the same time test the. analogies ordinary 
j y se t forth in works on Hindu Philosophy published in English. 
^l v ,(<l'wuui Siddhi is divided into two books, P arupalcsham and 
gupateha 111 - In the Parapaksham, all the Hindu systems from 
(Jliarvaka Philosophy to May av ad am are stated and criticised and 
js similar to Sayana’s Sarva Darsana Sangraha, and yet a 
•ursory comparison will show the superior treatment of the 
former. The subject which Sayana or as lie is better known in 
g oU fl ie rn India, Vidyaranyar has compressed i u one chapter 
. iX few pages, under the heading of Saiva Darsan, is treated 
^ ^rulnanthi Sivachariar in his Supalcslmm in 300 and odd 
jaiizas, and the printed works with commentaries comprise about 
o <)00 and odd pages. The grouud plan of this work is the same as 
of Sivagnana Botham but it contains iu addition a chapter 
4 JLlavei' or Logic, au abstract of which lias been also translat- 
t i by ^ ev ‘ Hoisington and published in the American 

^jiental Journal, V ol, iy. Though this is based on Sanskrit works 
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on Logic, yet an advance is made in a new classification of logical 
methods, predicates, &c. And this I might say of the genius of 
Tamil writers generally, though they have borrowed largely 
from Sanskrit, the subject receives altogether an independent and 
original treatment. As my old teacher used to observe, no doubt 
Gold from Sanskrit source is taken but before it becomes current 
coin, it receives the stamp or impress of the Tamil writer’s genius. 

Then about the date of these works, there is no data avail- 
able to fix the exact time of these works. But that they must 
have been very old in manifest from the fact that they have sup- 
plied the form and even the language for nearly all the Tamil 
writers on philosophy and religion, excepting in Thevaram and 
Thiruvachakam and other works included in the Saioa Thirumurai. 
And there are also clear data to show that these works were 
anterior to the establishment of any of the great Saiva Adhinams 
or Mutts in Southern India and the great Namasivaya Desikar, 
who founded the Thiruvavaduthurai Adhinam about 600 years ago 
claimed to be the fifth or sixth in succession from Meikanda 
Deva and the disciples of this Mutt and Saivas generally call 
tin mselves as belonging to Meikandan Santhathi. One other 
fact which fixes this much more approximately, I must mention. 
Umapathi Sivachariar who is fourth in succession from Meikanda 
Dev a , gives the date of his work, Sankarpanirakarauam in the 
preface of the work itself as 1235 of Salivahana Era. This will 
make the work therefore 582 or 583 years old and giving a period 
of 25 or 30 years for each of the Acharyas, the date of Meikanda 
Deva will be about A. D. 1102 or 1212 or say about A. D. 1200. 
These facts therefore furuish us with a positive data that these 
works could not have been at least less than 650 years old. J 
have not been however able to investigate the matter with all 
the available sources of information, for want of time and opp or _ 
tunity and I must leave the subject here. 

A few words about the commentators on these works are also 
necessary. There are two short commentaries published ou Siva- 
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gnana Botham. One is by Pandi Pemmal and it is a very clear 
and useful commentary for the beginner and nothing is known 
about the writer and about his life except his mere name ; but 
from the way he describes himself, he must have liv£d very 
near the time .of Meikanda Deva. The other commentator is 
a well known person, Sivagnana Yogi or Muniver who died 
in the year Visnvavasu before last, 1785 A. D. The famous 
Adhinam at Thiruvavadutlmrai has produced very many great 
sages, poets and writers in its days but it produced none 
equal to Sivagnana Yogi. The Tamil writers do not think 
that any praise is too lavish when bestowed upon him ; and I have 
heard pundits of even other faiths speak in awe and respect of his 
m i g hty genius. He was a great Poet, and Rhetorician, a keen 
Logician and Philosopher, and commentator and a great Sanskrit 
Scholar. He with his pupil composed Kanchipuran which in the 
opinion of many surpasses many of the Epics in the Tamil lan- 
guage so far as the imagery of its description and its great 
or iginality and the difficulty of its style and diction are concerned. 
0 e is the author of several commentaries and works on Tamil 
Qr ammar aDC * Rhetoric. He has translated into Tamil the Sanskrit 
rp ar ]ca Scingraha and his commentaries on Sivagnana Botham and 
gj va gnana Siddhi have been rarely equalled for the depth of per- 
ce ption and clearness of exposition and the vastness of erudition 
^played by. him. His short commentary oil Sivagnana Botham is 
the one noW Pushed and his other commentary called the Dravida 
p^gbya has not been published yet. The original manuscripts 
^ in the possession of His Holiness the Pandara Sannadhigal of 
^^•j.uvavaduthurai and very many attempts were made during the 
yf e ti 1110 Holiness the late Paudara Sannadhigal to induce 

jjjrn to polish this work but without success. I have interviewed 
jjja Holiness the Present Pandara Sannadhigal, and he appeared to 
_ tcf be very enlightened in his views and sentiment and I have 
very b°P e ^hat His Holiness will have no objection to publish the 






,rk provided he sees that the people are really earnest about its 




NOTE ON THE AUTHOR. 


xvii 


publication. A few glimpses that have been obtained of the 
work here and there fully justify the great expectations entertain- 
ed of it as a work of very rare merit. Sivagnana Yogi has fully 
followed In his dialectics the dictum laid down by the author of 
Sivapralcasa m that everything old is not necessarily true and 
that everything new is not necessarily false. This view accounts 
generally for the greater freedom of thought displayed by 
Tamil Siddhantha Philosophers in the treatment of their subject 
without being tied down too narrowly by any Vedic Text, & c ., 
than Sanskrit writers. 

In these days of boasted toleration, and the proclamation of 
universal truths and universal religions from every little house 
top, it will be interesting to note what an ideal of toleration and 
universal religion the Siddhanta writers generally had. Says the 
author of Sivagnana Siddhi , “ Religions and truths as professed 
in this world are various and differ from each other. If y ()U 
which is then the true religion and which is the universal truth, 
hear ! That is an universal Religion and Truth, which without 
contradicting Ibis faith or that faith reconciles their differences 
and comprises all and every faith and truth in its broad folds " 
The gist of this is contained in the phrase c 

“all and not. all or above all" which again is the LaJeshana 
of Adwaitham, as I have elsewhere explained. In India, at the 
present day, certain phrases or forms of Idealism are put f or _ 
ward as expressing universal Truth and a large body of ignorant 
and credulous people are misled by it. Idealism is being expl 0f t e( j 
and discredited in Europe, and as M. Barth truly observes, Idealism 
when pushed to its logical conclusions leads one to Nihilism. 

The Siddhanta Sastras are 14 in number. The first i 8 Sj Va 
guana Botham of Meikrnda Deva ; and two works of Arulnanthi 
Sivacliariar I have already mentioned. Another of Meiknnd 
Deva s pupils by name Manavasakam Kandanthar composed 
treatise called ‘Unmai Vilakkam’ ‘ Light of truth' and thi s 
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^vork contains an explanation of many a profound truth in Hindu 
philosophy* Two works, Thiru Unthiar ^lumr) and 

fjjjiiru j fcalitrupadiar it) are ascribed to a 

g a XJyavantha Daver, who is said to have come from the 
r th ; and eight works were composed by Umapathi Siva- 
haria r ? principal of which Sivaprakasam has been also 
° ji slated by Rev. H. R. Hoisington. The authors of these 
a tises together with Maraignana Sambanthar are regard- 
trC< by Saivas as their Santhaua Acharyas, expounders of their 
6 -losophy and Fathers of the Church as distinguished from their 
^ a ya Acharyas, Thirngnana Sambanthar, Vakisar, Sundarar, 
^^jfanickavachakar who were authors of devotional works, and 
aV • taitied the supremacy of their Vedic faith and Religion against 
ddki sin au< ^ Jainism, and but for whom the modern Hindus 
{d be reading the Thripitaka and Jataka tales instead of 
* r °° Vedas and Upanishads and works founded on them, and 
°* r id be cue with the Atheistical Siamese or the highly idolatrous 
"•° U erstitious Chinee. And here 1 might take the liberty of 
s* nd jug a few words to my Hindu countrymen, at least to those 
* >d<JreS mother tongue is Tamil and who are born in the Tamil 
^ d ar e able to read the Tamil language. It is not every 
C °° Who has the desire to study Philosophy or can become a 
\}0 M * her _ To these, I would recommend the devotional works 
X ?lli,USO g ai n tS) whether Saiva or Vaislmava. Unlike the 
of ° UT of other parts of this vast Peninsula, it is the peculiar 
the Tamilian, that he possesses a Tamil Veda, which 
p fid ! ° of his Thevaram, Thiruvachakam and Thiruvaimozhi, 
C 0^-l\ s not an empty boast. As Swami Vivekananda observes, 
(1 i> J gternal, ab truths are eternal, and truths are not confined 


Ve d{l9 conskrit language alone. The authors of the Tamil Veda 
the » al1 


1° warded as avatars and even if not so, they were at any rate 
fe ^j u ktas or Gnanis. And as I have explained in my notes to 
n th Sutra, these Jivan Muktas are true Bhaktas and 
th e ^ all Love. And the Tamil Veda is the outpouring of their 
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great Love. My old Christian teacher used to observe that the 
Dravidian is essentially and naturally a devotional man ; and is 
this not so, because they had early received and imbibed the Great 
outpourings of Love of our Divine Saints ? To the student or 
enquirer who is more ambitious and wishes to fathom the mysteries 
of nature, I cannot do bettei than recommend these very books 
as a first course and the conviction will surely dawn upon his mind 
as be advances in his study of Philosophy and compares what is 
contained in the Tamil Yeda with the bare bones of Philosophy 
that he has nothing better for his last course than what he had 
for his first course ; and as the Divine Tiruvalluvar says, what is 
the use of all philosophy and knowledge if it does not lead one to the 
worship of his Maker in all truth and in all love ? However, as 
a course of philosophical study, the Siddhanta works contain the 
most highly developed and logically systematized thinking of the 
Hindus. And if it is thought necessary, a study of the Vedas and 
Upaniskads may follow. Without this preliminary course, a 
study of the latter will only end one in chaos and confusion. I 
address these remarks as a student to a student, as one enquirer to 
another and I claim no more weight to my words. 

I give below a stanza which shows in what high estimation, 
Tamlians hold the present work and other works referred to above. 

ce Q^j^ch U4r C&I £ 6B7 U rr 50 G^LDILHUHS LD[1> ft it sv suit 

— Gurr&uScg 

Qftibi&gViP) &€&5bUJtT &6fr QeuamQawdj Qinuaewr L-rrsor , 

Q&rijjOB J&T&Sleip (Dili.*' 

(The Veda is the cow ; the Agama is its milk ; the Tamil 
(Thevaram and Thiruvachakam) of the four Saints, is the ghee 
churned from it; the excellence of the well instructive Tamil 
(Sivagnana Botham) of Meikanda Deva of Thiruvennainallur is 
like the sweetness of such ghee.) 
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LIST OF AGAMA OR TANTRA. 


1. Kamika. 

2. Yogaja. 

3. Chinthia. 

4. Karana. 

5. Achitha. 

G. Theeptka. 

7. SukRhuma. 

8. Sakaschira. 

<j. Anjnmau. 

10. Sapprabetha. 

11. Vijia. 

12. Niscbuvasa. 

13. Swayambuva. 

14. Agneya. 


15. Vira. 

16. Rourava. 

17. Maguta. 

18. Vimala. 

19 . Chandra Gnana. 

20. Mukavimba. 

21. Purorjita. 

22. Lalitbam. 

23. Cbittam. 

24. Santhana. 

25. Sarvoktba. 

20. Kirana. 

27. Betba. 

| 28. Vatbula. 




LIST OF SIDDHANTA WORKS IN TAMIL. 


1. Sivagnana Botham. 

2. Sivagnana Siddhi. 

3 . Irupairiipakthu. 

4. Thiruvunthiar. 

5. Tbirukaiitrupadi. 

6. Unmainerivilakkam. 

7. Unmaivilakkam. 


8. Sivaprakabam. 

9. Kodikavi. 

10. Yinavemba. 

11. Nenjuviduthutku. 

12. Snnkarpanirnkaranam. 

13. Potripakrodai. 

14. Thiruvarutpayam. 
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I. As the (seen) universe, spoken of as he, she 
and it, undergoes three changes (origin, develop 
ment and decay), this must be an entity created (by 
an efficient cause.) This entity owing to its conjunc 
tion with Anactv Mala lias to emanate from 11a > a o 
whom it returns during Sawharam. Hence, the 
learned say that Ear a is the First cause. 

II. He is one with the sculs (Abetha). He is diffei- 
ent from them (Betha). He is one and different 
from them (Betha bet It a ) . He stands in Savuivaya 
union with His Gfnana Sakti and causes the souls to 
undergo the processes of evolution (births) and re- 
turn (Saonharam) by including their good and bad 
acts (Karma). 

III. It rejects every portion of the body as not 
being itself ; It says my body ; it is conscious of 
dreams ; it exists in sleep without feeling pleasure 
or pain or movements ; it knows from others ; This 
is the soul which exists in the body formed as a 
machine from Maya. 

IV. The soul is not one of the Andalcarana. It 
is not conscious when it is in conjunction with Anava- 
mala. It becomes conscious only when it meets the 
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Anddkarana, just as a king understands through 
his ministers. The relation of the soul to the five 
Avastfia, is also similar. 

V. The senses while perceiving the object cannot 
perceive themselves or the soul ; and they are per- 
ceived by soul. Similarly, the soul while perceiving 
cannot perceive itself (while thinking cannot think 
thought) and God. It is moved by the Aral Sakti 
of God, as the magnet moves the iron, while Himself 
remains immoveable or unchangeable. 


yj # That which is perceived by the senses is 
isat (changeable.) That which is not so perceived 
does not exist. God is neither the one nor the other, 
od hence called Siva Sat or Chit Sat by the wise ; 
CJiU or w ^ en n °k understood by the human 

telligence and Sat when perceived with divine 

wisdom- 

yjj In the presence of Sat, every thing else 

oS . Asat) is Sunyam (is non -apparent.) Hence 

^f° S nnot perceive Asat. As Asat does not exist, 
° not perceive Sat. That which perceives both, 
ft cS>> , either of them. This is the Soul (called 

c a* not 

cata# 01 ^’ . 

A t T The Lord appearing Cruru to the Soul 
^ had advanced in Tapas (Virtue and Know- 
'^structs him that he has wasted himself 
i c dg e ) ‘ a mong the savages of the five senses ; and 
Pf £he soul, understanding its real nature. 


8IVAGNANA BOTHAM BUTKA. 


-X.A1X 


leaves its former associates, and not being different 
from Him, becomes united to His Feet. 

IX. The soul, on perceiving in itself with, the 
eye of Gnanam, the Lord who cannot be perceiv- 
ed by the human intellect or senses, and on giving up 
the world (Pasa) by knowing it to be false as a 
mirage, will find its rest in the Lord. Let the soul 
contemplate Sri Panchatchara according to Law. 

X As the Lord becomes one with the Soul in 
its human condition, so let the Soul become one with 
Him and perceive all its actions to be His. Then 
will it lose all its Mala, Maya, and Karma . 

XI. As the soul enables the eye to see and itself 
sees, so Hara enables the soul to know and itself 
knows. And this Adwaitlia knowledge and undying 
Love will unite it to His Feet. 

XII. Let the Jivatma, after washing off its Mala 
which separates it from the strong Lotus feet of 
the Lord and mixing in the society of Bhaldas (Jivan 
Muktas ) whose souls abound with Love, having lost 
dark ignorance, contemplate their Forms and the 
Forms in the temples as His Form. 


INVOCATION OF GANESHA. 


The Good will crown tlieir heads with the two 
Feet of Ganesha who was begotton by the Great 
Teacher, who sat under the Sacred Mountain Banyan 
tree and removed the doubts of the Great Nandi. 


NOTES. 


Ganesha is the representation of Bralim and is of the 
Form of the Samaxhti Pranava. If the letters ‘a/ ‘ u’ and 
t » represent severally ‘Brahma, Vixhnu and Rudra 
G anrxh a represents ‘ Ailin’ or ‘ Om ’ ; and He is by pro- 
minence therefore the Deity of the Pranava ; and His 
Temples are therefore True Pranava alayax, without which 
0 place, however insignificant, it may be, is found to 
x jst throughout the length and breadth of India. As 
p. r anav a is the chief Mantra of the Hindus, and as nothing 
he done without uttering it, hence the universal practice 
f invoking Pdlaiyar before beginning any rite or work 
° j. rea tise. ‘ Pillayar Shuli’ which heads this page is of 
OI e the Pranava symbol. The two feet here described 
C ° U Qnana S akti and Kriya Sakfi. The God is given 
ate Elephant head as that is the one figure in nature 
0 f the Form of Pranava. See the subject further 
' v llC e d in the notes to fourth Sutra. The author of 
^ < vid a Bhashya ’ points out how this couplet in praise 


THE AUTHOR^ APOLOGY, 




of Ganesha or Ganapathi comprises in itself the subject 
matter of the whole of the Twelve Sutras. The two 
couplets indicate the subject into two chapters, general 
and special, and the four divisions of the two lines indicate 
the sub-division of the subject into four 'Iyals’ or ‘suo- 
chapters ’ and the twelve words the couplet contains 
indicate the twelve sutras and it is then pointed out how 
the subject matter is itself compressed in these words. 

THE AUTHOR’S APOLOGY. 

Those who know their Lord from the knowledge of 
themselves (their true nature), will not revile me and 
my work, as I am their own slave. Those who do not 
know themselves cannot know their Lord, and of course 
cannot agree among themselves. Their abuse I hear not. 
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SIVAGNANA BOTHAM. 

CHAPTER l. PRAM ANA VIYAL— PROOF. 

I 

FIRST SUTRA. 

ON THE EXISTENCE OF COD. 

-^4X5^-- — 

Sutra. As the (seen) universe spoken of as he, 
she and it undergoes three changes' (origin, develop- 
ment and decay), this must be an entity cheated (by 
an efficient cause.) Tins entity owing to its conjunc- 
tion with Anara Mala has to emanate from Mara, to 
whom it returns during Samharam. Hence, the learned 
say that Mam is the First cause. 

Commentary. 

This Sut vain establishes by an inference that this 
universe has Kara as its First cause and it consists of three 

principal arguments. 

First Argument. 

Churnika. — The universe undergoes the three changes 
of original production, development, and decay. 

Varthikam.— As an existing object lias its origin and 

decay, it is shown that tlic cosrnic cntit >’ wlli cb i s spoken 
of as* be, she, and it is subject to origin, development and 

decay . 
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Udtirana. — The world, if it exists, is followed by des- 
truction and reproduction. Having seen that particular 
species in nature have particular seasons of reproduction, 
development, and decay, will not the wise argue that the 
Avorld also undergoes periodical changes ? 

Second Argument. 

Churn ih a. — These changes are caused by Ham. 

Varthikam. — Objects not in existence (unreal) do not 
into visible being, hence the seen universe must be an 


coia° 

entity- 


i>y 


As products of industry cannot be produced except 

artisan, so the world which appears as a product has 

' , 0>l tor or an Efficient Cause. And the cosmos can only 

developed from the condition into which it had been 

^ previously in Samliaram. 

dissol' 1 


n 

ho 


X T irana («)• ^he world which has been resolved into 
1JlU st emanate from Him. The dissolution is required 
(L ^ £ or Karma Mala, and the reproduction- for the re- 
lL , c I nava Mala. All will admit that things will be 


f A nava Mala. All will admit that things will be 
u^'%; cca fi •om what they had been resolved into. If you 
fCV v °\ f the world resolved into Vi*hnn whose form is 
.qny ,-iUviti, then all the higher products of Maya above 
y^ V \akr>H will not be dissolved. All the products of 
d/ ? '^/^ L , c0 ine resolved along with Vmhnu and Brahma into 
& C ° jU ,vli° i s the author of both. 

0 il 1 ( j uS t as a sprout appears when a seed is embedded 
( /;) \ 1 earth, so the world is evented from Maya by tlie 

yjgU L ... 

, J% _ Eight of Isivara, whoso creation is m accordance 

a, A 'c-t 1 ‘ unchangeable laws of Karma ; and Lo ! the Power of 
' 

' f 

^ when not sprouting, the seed is concealed in the 


J» s \ 0 m* exists in God when not differentiated. And 
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He gives each his form as lie desires it, just as the worm 
in a wasp’s nest gets the form it desires. 

(e). Just as Time the producer of all changes, itself re- 
mains without change, so God who creates, developes, and 
destroys the world without any mechanical means and by 
his mere will, remains without change. He has in conse- 
qnence no ties (Pam Banfham) just like the mind liavin<» 
certain impressions, itself remains different (i.e., does not 
become changed into them) and like the man who has 
learnt the truth in the waking state will not be misled by 
the dreams he has had. 

or 


God is eternal and like Time is without change when 
with His mere will and without any mechanical means He 
creates, developes and destroys the world. His creation ° 
without any purpose to Himself as the dreamer finds 
benefit in his dreams in his waking state. 

Third Argument. 


Churnika. — The other two (Vishnu and Brahma) ai . 
subject to these three changes. 

Varthikam. As the known cosmic entity has no 
of action except through the unknown author of Savih a V ° l 
this author, Hava is the only supreme God, UVl> 


Udarana . — Hava who is neither the one nor the 
in the Universe of mind and matter, is the only jg n 
being of the said Universe, as the Universe of mind 
becomes dissolved in Him in the same way, after U ^° 
(minds) had been created and developed. The said U ' 
of mind which like Him is eternal, is subordinate t tt . 86 
even in J\Iolmha. ^iin 
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MOTES, 


£}E>*ERAI-. 

The argument proceeds from a Prathiatcha fact admitted 
tbe Lokayitha or materialist. This fact, the seen universe 
,^ b can b e described under the terms He, (masculine gender), 

" ^feminine gender) or It (neuter gender) or as Thanu 
• a l Bodies), Karana (internal and external organs) or 
( f ' 11 jj uv ana (worlds) and Bhoya (sensations) is then shown 

se ° S ’ ^^ble of change or evolution. Its present condition is 
t<? the product of causation, evolved from its primordial 
_ aQ( j ;ta decay is its resolution into its primordial state, 
mature substance is wba t is called Maya or cosmic 

^ rpbis Maya is not a nonentity nor is it caused from God 
jiiut' (soul) as will be shown inter on. The definition ot 
of j jt; g treatment will include all the phenomena noted by 

jSl 51 ? c ] a y Materialist and Biologist in the field of Physics 
t lxe P reS J 0<ry . It is best translated by the word “ object aud 
^^consciousness.” This “Maya” therefore undergoes 
0 t»j ect . qihitki and Samharam ; Samharam is not destruction 
0fif^ ^ bain of evolution does not stop but it proceeds ; and the 
p *d tb ®^ r tbis successive change l e. recreation aud rebirths is 
r e* d0lJ . tb c text ‘ Lampg etrfnd; it is caused by or necessitated 
xveH 111 , aoC tion with Anava Mala. The word Anava is derived 
its c °” 3 root .« Ann” meaning exceedingly small and the word 
^ a xP tbC ;cb is a synonym for soul, is so called, as the soul which 
1 ** in its real state is made Ann (small as an atom) by its 

' a V tl> ll . w ith Anava Mala. This Anava Mala is the imper. 

ip 

0l * ignorance or Impurity or darkness woicli covexs or 
£ e o^ oiX foe intelligence or light or purity of the soul. It is the 
G f this imperfection or impurity in nature, which necee- 
f .cS e ° C t^ 0 letion or Successive Recreations and Rebirths, as it 
? Ae* h 
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can only be removed by such evolution. Maya is therefore 
evolved but not by its own inherent power. Maya or Matter is 
capable of motion but cannot move itself; just as a wheel 
capable of motion cannot move unless moved by some othei 
person or thing or by the force of gravity, or just as products of 
industry cannot shape themselves except through an artificer and 
his instruments or tools, though they possess such capability. 
This grand Force, then, which moves and evolves the whole uni- 
verse is the First cause, and the grand Artificer, the Supreme 
Being. Maya is the material cause, Upadana Karana ol the uni- 
verse, supplying its form and matter ; God is the efficient cause 
or Nimitha Karana ; and tli c Thimai Karana , Sahahari or instru- 
mental cause is His Chit Saldi which is defined in the second 

sutra. 

Tbe inference employed here is an inductive inference and 
the argument is represented by two syllogistic Forms called 
Kevalanvayi Anumana and Anvaya Vyatireki Anumana. The 
first syllogism is represented like this. 

( 1 ) Pralidgna — Proposition. 

This universe has a Karla . 

(2) Hdu — The reason. 

Because it has been evolved into forms such as he, 
she and it. 

(3) Utharcmia — The instance. 

A pot is made by a potter. 

(4) Upunayam — The assumption. 

The universe is such a product as a pot. 

(5) Nigamana — The deduction. 

Therefore the universe has a Karta. 

For further forms see the commentaries of Sivagra Yogi on 
Sivagnana Siddhi. 
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The word Samhara which means change connotes both 
Srishti and Sthithi and hence Hara who is Samhara Karta re- 
presents in Himself the Powers of Srishti and Sthithi Kartas. 
In fact when we look at the universe and postulate God, the one 
idea we have of Him is as The Supreme Evolving Energy or 
Force working for the perfection or Salvation of the world of 
Mind and Matter. The root meaning of Hara is change pro- 
ducer or destroyer. He evolves the world and removes darkness 
or Aynana. 

adhdcarQftia or argument comprises (1) Vishnya — The 
.position (2) Stun say a — The doubt or objections (3) Parva - 

j. s ] LL i -The Theory refuted, (4) Siddhanta — The Theory proved 

^ established and (5) SanJcathi — The sequence in the argument. 

^Ynd it is a point worthy of note how in the treatment of the 
k lc subject, the argument proceeds step by step one based 


w 


in 


r following the first without a single break in the 
n P° n ^nd it is also possible to exhibit each argument in the 
c hain^ e s abovenieil ti onec ] . h ut ft unnecessary to do so. 

Qj Liorntt' 11 a P ai *ticular style of expression. It expresses 

.^ort sentence the substance of the whole argument. 

y ctr lhihtu n means an explanatory note. 

jjl c . ra na or analogy is here used as a method of inductive 
ot I should be distinguished from the various kinds of 
pV°°^ ‘ p 0 lis or false analogies and figures of rhetoric. The 
tfp 0,1 jition of a rea l analogy is, as stated by Dr. Bain, that 
sole C ° U eneB s apply to the attribute found by induction to bear 
'tb e sa °\ nU ence assigned. 

c0 jjSOH 

ijije first argument needs no comment ; no body now 


the 


1 . 

lies 


that ^ oemoS under goca successive evolutionary changes. 


rpbe second arg Ument in f ac t consists of three argu- 
* ip he fi r6 t argument refutes the theory ot Buddhists and 
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, i « on. reality of the uni- 

Mayavatliis (Idealists) who assert the i 

ii.pnrv that world can 

verse. The 2 nd argument refutes the t j 

, . , , . + i ie mode of evolution 

evolve of itself; and the third deals with 

i.e., by dissolution and reproduction. 

(a,) The first illustration shows the reason ^ I13 dissolu 

tion is required. It is as rest for Karma; j list a ^ tei ^ 1C exertlons 

„ • , -i • xi l0 ni o*ht for undergoing the 

of the day, we require rest during the ni-,n 

1 ,■» • _ no o nrolongcd rest to the 

strucvrvles of to-morrow, so death gnes us a 1 » 

°° 1 , , , v»i*fivioiis Karina in the next 

human monad to enable it to cat its pi cm on 

birth. Why should it have a next birth? Because it must cat 

the fruits of previous Karma and unless it does so, it* Anam 

. i Tliis latter then is the 

Mala or Ignorance cannot be removed. 1 ,Uh> 

reason for reproduction. 

The seed is the Maya; the sprout, the Karma, and 
the tree, the World ; and the Earth, God ; and its moisture and 
heat, the’ Sakti of God. God is “ Yhjap'ib'" Souls are Vyapti 
and Maya and other Mala are VyappJa. Sea is 1 y a pa lea, water 
is the Vyapti and the salt is Yyappia. 


Idle text of the Veda. 

a That the worlds are created out ‘of Bralnn, is to oe under- 
stood as when we say that the tree sprung our of the earth : of. 
also the word Pangaja meaning sprung out of mire. 


It is Karma that determines the number of successive births 
and creations and the forms in succession, and not God. Though 
it is the worm which passes into various forms before it becomes 
the wasp, yet without the aid of the parent wasp which affords 
it warmth and food, the worm cannot obtain its full develop- 
ment so God adjusts the birth according to Karma and makes 
the souls eat the fruits thereof. Without His Divine Presence 
and Energy the soul cannot take for itself its own material body 
and it can have no progress unless when it is in conjunction 
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with its material body. It is in Him we live, move, and have 

our very being. 

(c.) The question arises whether God in producing these 
cha Q<res does change in any way. When one man reaps good 
nd another reaps evil, does God like the one and dislike the 

other ? 

This is answered in the negative, in the illustration. He is 
. •hnri He has neither likes nor dislikes. (QsuG&r'$£6)) 
Kural). 


0n e other illustration given in the 2nd Sutra and elaborated 
the commentator of Ozhivilodultham is as follows: “The 
^ hines without any desire or intention or volition on its 
SllU tin its presence, the lotus plant receives its development 
P arfc ’ ^.jg one flower is still a bud, another has fully blown out 
w ird . g withering ; So, in the Divine Presence, Maya 
a c ^anges and so the anthor says “ ffiiiflfiaQs =?/© * 
” . » ( His Presence possesses five functions). 

other peculiarity in the nomenclature of God employ- 
G rftr i° U s schools and affecting the various ideals formed, 
e d W 1 \ be noted here. Tlie Vaislinava would hardly des- 

.gg tO u ... , 

d e * c * i j j n any other form than masculine. All specific names 
aI *e masculine and they cannot be declined in any 
0 f V» ri,in an( j even w hen so declined they will not denote 
0 th er ^ ^ g Vishnu, Vaishnavi, and Vaishnavam and Narayana, 
^ 0 b ^lU, # ftn( j ^arayanam. And of course, the image which 
^ a ray aT3 ^ ^e word calls up is a male form. A follower of 
llS6 bary a ’ vvoU ^ prefer to use a neuter form of expression 
* i& God > Rrahm ' Param and so on, though with his 


pH 


A «“" 8 




^notability, he would also use such words as Ncirayaiw, 
fcc. The Saiva however uses all the three 
und D’ in describing God, and all the specific 


names 
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°f Siva arc capable of declension in all the three forme without 
change iu its denotation and connotation. Siva, Sivah , Sivam ; 
fsti'ura, Idtvari , lswara m ; Sankara, Sankari , Sank arum ; Para, 
l J ara/i f Paravi and so on. Aud accordingly the images which 
he employs in his temples correspond to these forms. All 
Mature is comprised in the three forms he, she and it. And 
" r heu we use human language and forms of Nature to describe 
Him, there is no reason why one form should be preferred to 
the other, when all forms of Nature are His. 

I may note here another peculiar doctrine of this School. 

In fact if there is any one doctrine which is more insisted 
ou iu this School than any other, it is this that God cannot be 
born in the flesh and He cannot have human Avatars. It is the 
height of absurdity to suppose that God who is the inconceivable 
and the unknowable and indescribable can 

be born as a man when He ceases to be such. (Sec notes to 
sixth Sutra fur a further discussion of the point). 

(;j) This argument eatablishes the supremacy of Hara and 
the One- ness of God. 

The commentaries here discuss why God is not lirahma or 
Vishnu or Atma or the rest, the answer being that these latter 
are all liable to change and possess no Sicatliantliram ; and why 
there should not be too many Gods as Anvka lswara Vat his assert 
and several other questions besides. 

It should here be noted that Hara or Siva or Isa or lswara 
as used in the text is not to be identified with one of the Hindu 
Trinity bearing the same name. In the whole of the sacred 
literature we find Him described as the Lord of the Trinity, and 
as One who cannot be known even to the Trinity. The Tri- 
murthis are themselves regarded as Mortals, being born at the 
beginning of each Kalya and dying at the end of each. And the 
Vishnu of the text means only the Puranic Vishnu, clothed with 
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such attributes and personal qualities as are ascribed to Him and 
capable of Avatars and the Vishnu of the Trinity representing 
Mula Prakriti and the function of Sthithi. 

Co nclud ing re n i arks. 


The first Sutra therefore establishes the existence of the 
three Mala , {Maya, Anava , and Karma) and of God. In the ter- 
minology of this School, the three Mala are called by a generic 
name Pa7a and God is called Pathi. Pasa means, a bond or tie 
G r shackle, or Bantham, and the three Bant hams are distinguish- 
ed as follows : 


jfiv'co it 

ting 


\naoa Pam binds or limits the Omniscience or Perfect 
j£uowledge of the Soul and hence called Prat hiban/ ham. 

J{arina Pasa like an unceasing Hood follows the Soul and 
to eat the fruits of karma (JJlioga) without permit, 
it to seek Moksha and hence called Anubandham. 

Maya Pasa limits the Omnipresence (Vyabaka) of the Soul 
it to a particular body and hence called Sam- 

aIJ d contine. 

ya ?dh a,rl ' 

\tino. in terminology of this school is called Pasa as a 
bound by Pasa. The terminology employed by the Rama, 
thine* ^besc Thripadarthas is chit, aohit and Iswara and that 
^Ue school of Sankaracliarya is Jagat, diva, und Parti. 

Sutra proceeds to define Chit Sakti by which alone 

The no* 

1 tiou between God and Atnia and Mala is established and 
tbo lC p.,wer alone Re-births ere induced. 

b f ^ 
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II 

SECOND SUTRA. 

THE RELATION OP GOO TO THE WORLD 
AND TO SOULS. 


Sutra. He is one witli the souls' (Abe.tha) He is 
different from them ( Betlia). He is one and different 
from them ( Hethahctho ). He stands in Samnrom 
union with His Guana Sakti and causes the souls to 
undergo the processes of evolution (births) and re- 
turn (fiamharo m) by inducing their good and bad 
acts ( Korni'i )• 

Commentary. 

This treats of the subject of Rebirths and consists of 4 
principal arguments. 

First Argument. 

Chtmiika. — Hava exists in all the souls inseparably (as 
one with them.) 

Varthikam. — The word Adwaitliam cannot mean oneness 
or Ekarn ; as without a second, no one can think of himself 
as one, and as the very thought implies two things. The 
word simply denies the separate existence and separability 
of the two. In this sense, it is said here that the souls exist 
as one with the Lord. 

Illustrations (a). The soul, standing in its body composed 
of bones, muscles, &c., and in union with the senses* answers 
to the name given for its body, when any body addresses it. 
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and identifies itself with the body. Similarly though tho 
Lord stands in a similar intimate relation with the soul, He 
is not the soul, and the soul cannot become the Lord. In 
the human state, He is one and not one with the soul. 

(b) . The vedic Text, ‘ Ekam evadwithiyam Brahma’ 

< Ekam Eva Rndro Nadwitiyaya ilias theh ’ means that there 
is only one Supreme Being without a second. And this one 
is the PatU and not the soul. You who say (ignorantly) 
you are one (with the Lord) are the soul and are bound up 
with Pasa. As we say that without (the primay sound) A 
all other letters will not sound, so the Vedas say “ without 
the Lord, no other things will exist.” 

(c) . The And Sakti of the Lord which pervades the whole 
universe is inseparably and eternally connected with the 
world, just like the sound in the tune and the flavour in 

lie fruit. So, the rare Vedas declare that Bralnn is 
jldicaitham and not Ekam with the universe. 

/ j us t like the whetstone composed of gold, wax and 
a God is one with the world and is different from it and 
!! n neither (Betliabetliam) . When God enters my 
soul, when I am freed from Pasam, I identify myself with 
God, and say I am all the world. 

Second Argument. 

Churnika .-Bar* makes the souls eat the fruit of their 


Vnrthikam.-The soul’s good and bad Karma are induced 
the Guana Sakti of the Lord ; just as a king protects 
,y t ' )SV11 by appointing watchmen to guard it and thus 

|U ercises his authority. 

^Illustrations (a). The soul joining the body caused by its 

1 • „s Karma eats the fruits thereof. Similarly our pre- 
previ°n 
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sent actions (Karma) furnish th o seed for our body in the 
next- birth. God the all bountiful makes the soul eat the 
fruits of previous Karina (without suffering any change) 
just as the soil makes the cultivator reap as he sowed. 

(ft). Just as iron is attracted to the magnet when a person 
brings it in position, so the souls performing Karma join 
tlie body in which the Karma is effected and eat the fruits 
by the Arid of God. If they do not so enjoy by His Aral, 
who else could know and make them eat the fruits of Karina 
in the most unchangeable manner, in that condition, where 
they lie helpless, without self knowledge, and self action, 
enshrouded by Mala . 

(V). The husk of the paddy or the rust of the copper is 
not new but co-existed with the grain or copper; so the 
three Mala, May a, Karma and Anar a co-exist with the soul 
and were not acquired by it at any intermediate time. 
These undergo change in the presence of God, just as 
the Sun's rays cause one Lotus to open and another to close. 

Third Argument. 

Churnika. — The souls are subject to re-births losing their 
previous forms. 

Varthikam. — The souls are re-born after death ns birth 
and death are possible only to things existing eternally and 
changing continually. 

Illustrations (a). The soul passing at death from its 
Sthula Sarira composed of eves, ears, Ac., into its Suk- 
shuina Sarira which it had already, undergoes its experi- 
ences in Heaven or Hell ; and forgetting such experiences, 
just as a dreamer forgets his experience of the waking 
state, passes as an atom in its SulxAunna state into a suit- 
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able womb at conception time, impelled tlioroto bv the 
desire cheated by its previous Karma. 

(}>). The analogies of the serpent passing out of its old 
skin and the mind from the conscious into the dream 
condition and the Yogi into another body are often properly 
pointed out to explain the passing G f t-lie soul from its 
Sth ula into the Sitkxhiiina Sarira. Against this view, the 
analogy °t the air of the pot passing into the atmosphere 
a fter the breaking of the pot, is instanced to support the 
v ; e w, thfjt the soul takes no other body after death. This does 
n ot serve; it only illustrates the fact of the soul passing 
- m the Snkxhnma Sarira itself. 


Fourth Argument. 

(Jlini'Jiika . — Hara is omnipresent. 

Varthikam. He is one with His chii-mldi , as He is nmni- 


t without being one or different from the world. 


pr^ e ” 

Illustration- — If God is all-pervading (one with the souls 

I matter), Cfmnn be one. If he is two. He cannot 

,al1 p.pervading. (He cannot be said to be not all-per- 

. ;lS ) there is no body or soul which exists without 

jj e pervades everything by His chit-xaldi , just like 

j . tr pt of the Sun. The whole universe is His property 

t'fa e , r ar , n ls are His servants. 
i thf f ‘ ,ou 
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NOTES. 

4^4 ■ 

General. 

This Sutra discusses t be most important and peculiar doc- 
trine of this school, namely its theory of Adwaitliam or the relation 
between God and the souls. Three Relations are possible. 

(1.) succession or causation. When one thing is the cause 
and the other is the (.fleet, there is no difference whatever. 11 is 
Aid ha ; just like gold and ornaments made out of it (Qunew uessti 
Qunev ^Gupa). 

('2.) Co-existence with mutual exclusion. Here one has no 
connection whatever with the other. One is totally external to 
the other. It Is Bdha like darkness aud light (&($sb <perfiGuj6V 
Gu^ih). 

(3.) Co-existence without mutual exclusion or externality 
as when two different things are connected inseparably like the 
association of ideas. It is Bdhahdham ; just like the word 
aud its meaning. Here the word is either a sound or a 
symbol and is distinguishable from the connotation of the 
name yet both the symbol or sound and the connotation 
is inseparably and indissolubly associated with each other. 
This relationship is not postulated by any other school. Under 
the first division conies in both Idealism (Mayavatham) and 
Materialism (Nasthikam and Boudha Vadliam). In both the 
schools, causation is postulated whether it be that matter is de- 
rived from mind or the universe of mind and matter is derived 
from an Absolute or mind is derived from matter or a combina- 
tion of Skandos. From the theory of causation, when you de- 
rive matter from mind, it will be as easy to derive mind from 
matter. Ana the objections we can take against the Materialist 
will equally be applicable to the theory of the Idealist, as is pointed 
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out by Prof. G. J. Romanes in bis article on Mind and Body. In 
tact, Idealism is regarded by the Siddhanti as Nastikam or 
\ihilisni and the term Prachanna Bouddha Vadiiam is freely 
applied to it. The Hindu Idealists are also fond of giving two 
other analogies. The Spider and its web and the fire and its spark. 
It is easily seen that these are identical in substance and the web 
* • merely the product of the material body, the glands of the 
Spider and not of its life Principle. The Siddhanthis therefore 
. j. these relationships or at least the relationship pointed to 
these analogies. The Yishishtadwaita of Ramanujaeharya 
d the JDwaitba of Madhwacharya may be placed under the 
•ond head or even the third head as some soft of relationship is 
•j to exist between God and man. In the Moksha of a 
ialJ uja, each atma retains its personality distinct from God but 
. is a union between its spirit and the universal spirit and 
^ A\ncr to the Madliwa the relationship is similar to that of a 

<jcoi #CUA, e> 

mid Sishya or that of a parent and child. 

( Jo rtt 

j s aid before that the Siddhanti rejects all these relationships 
• , cense that he does not affirm causation nor separable or 
i ll r y,blB co-existence as explained above. Yet in the Sutra 
Abetha ; the connection is> ^uch that an identity is 


O c 1 j all d the best illustration of tbis relationship is that of 
° C ]y and life or mind tLuSflQuneo , The ob- 

^, l( j subjective phenomena are quite different and yet a 


aiiu 


j, nte identity is established. He is 13etha and this is 
e ° r{ °^ted as follows 

jU 1 * 5 ftC t 0 f Perception is one and indivisible. \ et the Perce p- 
^ .^used by two agencies the Ly c and the Sun or Light, 
cannot perceive without the aid of the light, andthough 

tb e 

d-h tbe combination is perceived as one. Here there is no 


rfb 6 light of the Eye and the light of the Sun combine 

. ,,jtb the combination is perceived as one. Here there is no 

^ 0 g e ^ lC D a s between the Eye and the Sun (a&kr ^ 0 <s<*cjot Qunev 


C 


Ho is Bdluilcthum ; hut the tainil equivalent of the 
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latter word e_< <s5t or e_(_«p> 2 /n>Tuj is perhaps more expressive. 

This relationship is similar to that of the soul or mind and the 
sense of sight or eye ( u>Qun s-ihQuneo Qupn 

Qu^ib). Though in all these cases an identity is perceived a 
difference in substance is also felt. It is this relation which 
could not easily he postulated in words, but which may perhaps 
be conceived and which is seen as two (Dwaitham) and at the 
same time as not two (Na Dwaitham) ; It is this relation which 
is called Adwaithom (a unity or identity iu duality) and the 
Philosophy which postulates it, the Adwaitha Philosophy. And 
the 1st argument deals with the meaning and force of this word. 

1. God is all (Prapancham) but all is not God. He is 
therefore all and not all. He is immanent in everything and yet 
above everything. This doctrine is very popular in nearly the 
whole of the Tamil Literature, audit is most vividly expressed 
in the favourite phrase (sraievnLpniL) cg/svaieyLLinu) . The Hindu 
Idealists stop with “ enh&>nwniu” “ He is all” and do not proceed 
to postulate “ a isoeoequxnu.” “ He is not all” or “ He is above all.” 
All objective phenomena may be in a sense mental or subjective 
but all the subjective phenomena are not objective. 

Ailtvaitham does not menu ej or Monism. The negative 
prefix a or na does not negative the positive existence of one or 
other of the two (Dwaitham). It is not used in the “ Abhava ” 
or * If itj is soused > wil1 not on] ^ negative 

one thing or other but it may negative both, and end in Nihi- 
lism • and it may not only mean one “ Ekam or Monism " but 
may mean more than two i.e ., three or any number. As the learn- 
ed Commentator Sivagnana Yogi points out, when the negative 
is prefixed to the numeral, in common usage, it does not mean 
sain or For instance when we say ‘ 4 There are not two 

books in the room 99 u < $/&dou$ 6V Ljstv^siSi^eo it may me. 
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. ,1 ,, .i n f » only one book is in 

that ‘ no books are in the room or that. j 

the room" or that “there are more than two books. 

If the negative prefix in Adwaitham does not mean Abha\ a 

what doe3 it, mean ? It is used in the cc ^ -sj ^ D ^ un or 
‘ non-dual sense.* The querist sees or fancies he sees two 

objects and asks ‘ are they dual’? The answer ,s They “ re " ou ‘ 
^ , . Adwaitham therefore 

, I * not meauing one. 

nsliterally Nondualism and not Monism. Cf. The word Anekam 
hich does not mean obviously 9^7 flateo (nothing'* but 9 °^^^ 

1 -many). In SimgnamSiddfci, Adwaitham is defined as 9 && 
^ ^ (neither one, nor 


mea 

w 


V./^v 


- fifirjzWL- n&TLr>G0, uSIrjttpCti ufl ^ir <jr? ** l0 * 

"’"""nor neither). The position seems to bo a negative than a 
tW °’ 0 „e. All this language is adopted so as to illostratc 
r oS . e re ] ft tion is such that it is notpossible to adequately to exu- 
th(it 1 illustrate and we find the author of Ozhivilodukkam enjoin 

(Don’t say one or two). An- 

ularverse runs as follows. 

° theTV n Qan<3 ^™& «*<?«• ” The snbjeCt iS m ° re f “ lly 
*> *: D . the subsequent chapters. If there is only one Absolute, 
^ ^ 5g irnpos8ib le. The word Adwaitham 

V 


the 


very 
,lies 


the 


existence of two things and does not negative the 
eX istence of one of the two. 1* simply postulates a 

re» llty ' between the two. 

jlatio 11 ^ 

(?) "^objective state no subjective feeling is present, so 
i0 a P nfe i > nian state, the soul is in a P» rel 3 ' objective condi- 
-jj tb e ^ cognisant therefore of its subject God. The 

^i 0 ft, oa pable of a double relation ; it has two kinds of 

^ It is in Adwaitha relation with Maya and at the 
in Adwaitha relation with God. I may call the first 
&rfl c »°' e ctivc relation and the other its subjective relation. 
ohJ e ob jective relation (its connection with Tlmnu, Karana, 

\v» e ° tta 


re 12 "" fpbis contains the illustration of body and mind. As 
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Ac.) predominates, it is in Banda, it. is the embodied human soul. 
When its subjectivity predominates, it is itself, it i s in God aud 
it is God (Molasha). In its first condition we don't see the soul 
but its object side, physical body and organs, mind, (manas) 
ehittam, &c., and sensations and the worlds. In it s second c 
dition we don’t see the soul either but God with which it had 
identified itself. The important point to be noted is that though 
in the one or the other condition of the soul, one thino* (God) 
or other (Maya) is not present, yet its existence or reality cannot 
be denied. In as much as we cannot see God now, we cannot deny 
liis existence and call him .1 [itya (illusion^ and when the world 
therefore disappears in the other ease, nor can the world be called 
Mitya. Cf. 

TH A Y G MAN AVAR. 

(( p ITt—P stf^LD - efflULf L 

//u.n(§ rs«Q^ i fBfT Q stTn y 

‘O for the day, when I will become one with the Being of 
True knowledge as I am now one with Auava.' 

The subject receives further elaboration as we proceed. 

( b ) The illustration herein contained is the same as in the 
first verse of the sacred Kural, though its significance is not often 
understood. The point of comparison is not the position of the letter 
‘A’ in place. Its place is to be sought in its origin and its j)owei 
of determining other sounds as herein indicated. The most 
primary sound that the human organ can utter is 4 a ’ and the 
other vowels (that can be sounded of themselves) are formed by 
modifications of 4 a consonants on the other baud do not have 
the same origin as 4 a ' but they cannot be pronounced except 
with the help of 4 a ’ and its modifications. So, though God and 
Man are distinct eternal entities, one (man) cannot exist except 
in God, but man does not originate from God as consonants do 
not originate from vowels. The same applied with regard to 
soul and its body Qlooj) and it is this philosophic thought 
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that undtr’-js the Tamil equivalents of vowel and consonant (e_u5i 
Qudiv) o 

The embodied soul or mind is the &-uSnGi£>iu . 

(^’ ‘ a ') is the soul ( K ’ ’) « the humau body. lu ( s ) 

embodied soul we see only the (body) consonant and not the 
vowel (soul)- («gy ‘a’) again is God; ( s’ ‘K’ is the soul; 
j a ( s ’ ‘ K ’ Human Soul, we see only the consonant (soul) and not 
the vowel (God though) you will realise both when you pro- 

DO u° ce ( attain Gnanam )- 

God is the Life (a.aS„) and the Soul is His body and not a 
tide of The Life, (God) nor a spark from it, nor its reflection 
JaadoW nor the imagined silver iu the oyster shell. In the 
°° r case the soul is either a nonentity or there is no difference 
lfttt kind or substance though there may be a difference in 
1X1 tity or q ualit y- In tbe former case, there i» a difference iu 
1 nr but an identity in fact ns the two exist together. 

. u hst auC 

. iJiti literally means power. And the S aid i of the Lord 
e fore His Energy or Power, His IV ill and His Light or Grace 
i& f b 0 v'ledge. Hence we have Three forms of Salcti, Kriya 
o* ji c lui tiakti, and Guana Sakti, or And birfcti. God by his 
tS alcth powers evolves the universe from their undifferentiated 
firs* fcw ° tbe lagt He linkB the whole world to Himself. It 

A rd Sakti which connects God and Man. It is this Gnana 
** tbC vV bich gives life to inanimate beings, harmony to things 
'' barm0 ny and to each and everything its peculiar beauty 
wi tll0U . brightness. Without It everything else would be void, 


, ta 0to 


0 X v" a ctionless and darksome. This Lite of Life, This Light 
lifcd esS ^ t rf bis Chit Sakti is not the Light which Mr. Subba Row 
c { ^ r3 gome mechanism and becomes converted into a Human 

and then becomes clothed with all the laws of Karma, 
oV* ’ te9 to Bag pp. 16 and 17). If so, what is it worth ? Nor 
fyC-i f gobba Row's lshwara which he derives iu a mysterious 

i& >ir ' 
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w{i y from Brahm, the Isliwara of tlic Siddantlii. Ilis Isb 
Brahm and the Sakti is the Maba Sakti or Mahachaitany aw. 
Tbo relation of Isbwara to Sakti to all other life lb 
illustrated in tbe Puranic story of Kumara Sambbava. ^ ° 
separated from bis Sakti. He was then in a condition of a logi. 
Then all life did not Income extinct but all life became lifeless, 
from tbe immortal Gods to the lowest things in tbe 01 
creation. The immortals became aware of this and of its cause 
and then planned a scheme to bring together Siva (sat) an 
Sakti (chit) as though they could do it. Tbe very attempt 
proved a disastrous failure. They ignorantly thought, judging 
from their own stand-point that tbe God's Love was something 
akin toman’s gross love. They therefore induced Manmatha or 
Kama Deva, the Human God of Love to aim bis shafts at 
Siva. He did so and be was burned to ashes the very instant 
from a spark from His nether Eye. He was however moved to pity 
at the sad plight of the so-called Immortals, became united to 
His Sakti, i. e., became all Love and begot Kumara who represents 
again Action or Energy and Guana (His two Saktis) and who 
trampled under His foot Surapadma (All Evil) and released the 
Immortals from their bondage. This first Light (Adi Sakti) is 
Gayatri. (See the elaboration of this subject in Devi Bagavata 

Parana) . 

(J) (1). This contains another illustration. The whetstone 

is God in union with the world. The Gold wax is God, which 
holds and binds in itself the sands which arc souls. 


(2) The second portion of this stanza illustrates the 
principle of Sohambavana which underlies every Mantra from 
Pranava downwards. The devotee (Jivatma) is made to contem- 
plate (“I am the Atma, God”), and he becomes one with God 
(Adwaitha). This is the process of identification. The author 
points out when he can be able to say “ I am all the world.” This 
is also the principle which underlies the teaching of Bagavat Gita, 
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Krishna is the Jivan Mukta who by his holiness has identified 
himself with God, Iswara. He as Guru imparts teaching to his 
pupil Arjuua ; and Sivagnana Yogi observes, “ Is it not by this pro- 
cess of Sohambavana that Krishna when teaching Gita to Arju- 
na says 4 1 am all the world' and shows the Lord's Vivaswarupa 
in himself and teaches him to worship him and him alone leaving 
all other Gods; and Arjuna who believed in him firmly and 
understood the true significance of his word, performed Siva 
pujah till his life’s end, and the flowers showered by him on 
Krishna in Divine worship appeared on the sacred person of the 
Lord. Krishna as one who received Siva Diksha (initiation) from 
Upamanya Maharishi and had perfected himself in the knowledge 
0 f himself and his Lord, had perfected himself in Sohambavana." 


The author anticipates her- in fact what is elaborated in the 
third chapter, on 44 Sadana.” 

The good and bed Karina are what the soul had 
c quired during its previous birth which now lie at rest bound up 
‘fcb the resolved Maya. To quicken them into being again, the 
(Jbit Sakti of the Lord as the instrumental cause rjemu.) 

rates. This Sakti is likened to the authority of a King, hence 
^Y\»d Ag n J a It is in fact the source of all Authority and 

11 Jjaw. A- kin 2 exercises his authority by moving his limbs 
* 1q . v his officers; such a limb of the Supreme Law is the 
° Karuia. A king covers himself under the shield cf his 

^ ^ ojn any imputations of partiality, Ac., when he metes out 
1**'^ ^ or punishment. So also God is not open to this charge. 

t£J ' V> uBi versa 1 LaW determires tlie Law of Ka rma and the latter 
6 . neS what each should undergo, either pleasure or pain, 
^rjjjng of tlxis law is shown iu the illustrations. 




The simple statement of this law of Karma is that he 
jj q sows and follows the laws of causation and conservu- 
<^t rig iJ| y- Uo offset can be produced without a cause, 


<*)■ 
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a man’s body in his present life and his actions could not have boon 
got adventitiousl}’. Of course God would not have given it of 
His mere will, as opposed to His Law as otherwise he would be 
open to the charge of partiality and lacking in Swath anthr am. 
A being which is at the command of caprice has no control of 
itself. This therefore brings out the phrase c a.sf leaQ^t Qpnpp’ 
in the original, (What existed before appears now) and which 
I have simply translated as 4 Previous Karma'. The seed which 
one gathers in the previous existence developes and matures in 
the soil (Lord's Power) becomes a tree (body) and bears good 
or bad fruits (pleasure or pain. Punyam or Papam). Without 
the soil the seed will not bear fruit ; so without God, the past 
Karma will not bear fruit. 

I may note here a definition of Punyam and Papam given by 
the late Sankara Pandithar of Jaffna. “ Punyam” is uSndS 
pih Q&tu — acts tending to give pleasure to sentient beings 
1 Papam' is c n d ihQ ^ ojs ^ acts tending to give pain to 
sentient beings. 

The fruits of previous Karma eaten in this life form Pra- 
raptha Karma. In the process of eating, other acts are perform- 
ed which form the seed for a future crop. And these acts form 
Alcamia Karma ; the seeds gathered for a futu're crop when 
sovtfn become Sangchitlia Karma. What is Akamia in this life 
is Sangchitha, for the next. 

(b.) The last proposition in the last stanza is that the 
actions themselves will not bear fruits and make the soul eat 
them. The question is now asked why should not the soul 
choose its own actions and reap the fruits. This is answered in 
this illustration. It has not got the power of takiug its body, 
whereby the Karma has to be performed. This has to be don 0 
by God. The cultivator (soul) cannot himself produce the tree 
(body) however he might try. He requires for this the medium 


24 


SIVAGNANA HOT HAM . 


of the soil (God). This inability is caused by the soul's want of 

self-knowledge and self-action, being covered by Anava Mala. 

In plainer language, no man would do a particular act tending to 

roduce evil if lie bad the full knowledge to calculate all its 

nseqnences. It is therefore mau's ignorance that is the cause 

f all evil. The only assumption here is that man in his original 

, « q ignorant or imperfect or is shrouded by Agnanam or 

state i* 5 o 

Grant this ; and start the soul in the cycles of evolu- 

\ nava. 

then the whole law of Karma comes into operation. This 

tl0n ’ . therefore is not to be confounded with the doctrine of 

( *° C necessity. Evolution or births are the only modes 

p ft te °‘ 


•ded for attaining perfect knowledge ; and for getting births 
P r ° V1 . BS on the wheel of Evolution we require God’s help. 
° r vinal assumption is treated of in the next illustration. 

That man is ignorant in knowledge {wlppfSeij) and is 


This 


(c.) 


imp 


ru ( 


dent in his actions (QpQpnifli*) is a fact and is taken as a 


this school and is not converted into a Myth or Athya- 
(SlCt a process of verbal jugglery. The explanation offered 
jiua 10 jdealists is no explanation at all, as after all the 
offered, the final fact to be accounted for, still 


by 


the 


unexplained, namely Ignorance or Agnanam or 
eirb 111 ’ 8 . tbe cause of all evil, of all pain. We can explain a 
by assigning the laws of the separate causes ; or wc 
•gin* . an antecedent and consequent by discovering the 


3 


fjifiy e *^- a te links ; or the explanation may consist in reducing 
. „ jnto one more general Law. None of these 


,1am 


jh 


laws 


into one more general Law. None of these 

eV er* 11 " .^opted by the latter school but the explanation 
' 

‘ L e*V 


pd efi ‘ ^ f a lls clearly within one or other modes of fallrcious or 

pei n P tCC x plantations ; and as Dr. Bain points out, the greatest 

i £ all is the supposition that something is to be desired 

iftc m° st g enera hzed conjunction or sequences of pheno- 

instancing the case of the union of body and mind, 

p fi& * * that the case does not admit of any other explana- 

** 0 \>** v * 

b e 
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tion except that body and mind are found in union. W hen we 
arrive at a final fact, it is absurd to attempt a further explana- 
tion. What I have therefore treated of as an assumption in the 
concluding sentence of the last para is no assumption at all, but 
a final fact of our nature. Our nature as it is, is imperfect, or 
adopting the language of the text, is enshrouded in impurity, 
Mala, Anava Mala. Law of universal Progression or Progress 
is another Law of Nature ; and Evolution is readily provided ; and 
for bringing about this Evolution or births we require an Omni, 
cient and Perfect, Ninmala Jieing. In the whole chain of 
argument, this last is the only thing assumed or inferred. But 
see the argument on the other side. There is one Brahm. 
Ishwara is generated from the Brahm. Mulaprakiriti is produced 
between them. Light or Energy proceeds from Ishwara and a 
particle of this Light becomes evolved into a man, or an ass, or a 
worm. All these are assumptions pure and simple. Mere 
hypothesis, it is admitted. Does this Hypothesis stand to reason ? 
Does it furnish us any satisfactory reasons for all this evolution 
from Brahm to man or brute. Mr. Subba -Row after stating that 
the First cause which is Omnipresent (what this really means is 
explained in the next argument) and eternal — is subject to periods 
of activity (Srishti) and passivity (Samharam) observes “ But 
even the real reason for this activity and passivity is unintelligible 
to our minds” or as a learned Swami more explicitly awl honestly 
puts it “ Why should the Free, Perfect and pure Being be 
thus under the thraldom of matter ? How can the Perfect soul 
bo deluded into the belief that he is imperfect ? How can the 
Perfect become the quasi perfect ; How can the Pure, the Abso- 
lute change even a microscopically small part of its nature ? 
The answer is ‘ I do not know.’ ” 

You assume that evil or impurity is produced out of good or 
Purity and then parade your honesty and admit that you don’t 
know why it is so. Don’t you think that the fallacy lies more in 
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your assumption than in any real difficulty ? Why should you 
assume that evil is produced out of good. The thing is impossi- 
ble ; you must take things as they are. You find Good and Ev r il 
together. Man is impure and weak; it is just possible there is a 
Being who is pure and strong enough to lift him from the bottom- 
less pit. And herein is the real reason “ cDeopjio&rpnih” as the Text 
s ays. God is active or passive as it is necessary for man to be 
set on the wheel of Evolution or to rest. Neither will it do 
to assume that God created Man at a particular moment and that 
lie committed sin, and sin came into the world after the creation 
f Man and the world. Man committed sin, because he had not 
the understanding to see that his good lay in obeying God's 
r ds and he had not the free knowledge or intelligence to fore- 
fill the ev ^ was to bring upon the earth by his disobedient 
That is to say, lie, as created, was an imperfect being. Laws 
de as man is weak and erring. And vve cannot impute to 


ji ct 


. rua 


Jir d the defects of a bad mechanic, want of knowledge and skill. 
^ * reason does not accept the other explanation (no explana- 

A * ^ a ][ — -merely a confession of ignorance) that God's ways 

g tt*rious. Why say at all that God made such a bad job ? 
j ^ thereby pull Him down from the position of the Creator 
Supreme Lord of the universe. In what sense He is the 
pi*** of c ^ eftr ^ ex P^ ne d iu this book and is consistent with 
G* e * science. We cannot therefore say that man has an Adi — 
We simply deny that and say he is anadi $) with- 


f0° 


dor* ‘ 


o* x 


jr, 

£ brining — eternal i % c., more simply that he exists. His 

taken as a fact and admitting of no other explanation. 
. O offection, Artaoa Mala and other Malahanda.^ in union 


0^ h 1 * # ^ ftre also anadi—— eternal. And the illustrations give 
vV dfch v y a pt analogies showing such mutual relationship and 
tO \V 0 paddy und Copper are the examples. A paddy grain 
x\°^\ ..a one ; still, it is composed of the husk, bran, rice and the 


op 0 * Hlid al1 thcse are unite<i together at the same time. Just 
* • 1-! 


tl9 
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as the physical covering of man completely hides his real seif, so 
the husk may conceal the rice. There is one more thing which 
conceals the whiteness and purity of the rice (soul) and that is 
the dark bran (anava) more intimately connected with it. And 
then there is a sprout (Karma) but for which the grain will not 
germinate (attain births). And what is the use of the liusk? 
Komove it, the seed will not germinate and grow into a plant 
(attain bodies) and when you want to get at the rice (the real 
self-soul) it helps by friction (by successive births — evolution) to 
rornove the dark bran (A?ia</u-ignorance.) 

Take Copper again. As wc find it imbedded in the bosom of 
a rock (God) it is a darksome ugly thing (man with his imper- 
fections). What is it that makes it ugly, dims its real lustre ? Its 
rust. When did it become covered with rust ? It' was always so. 
It is not a mere covering. The rust is in its very core. Was 
Copper (soul) derived from Gold (God) ? No. Can its rust 
(anava) be removed and can it become Gold ? We will see. Bring 
it into use (births) and by friction applied by the hand or tama- 
rind (Maya) it brightens a little (becomes intelligent and active.) 
Lay it at rest, (resolution) the rust covers it again. And it is 
the Alchemist's belief that after an innumerable number of Putams 
(Arc and friction) and when it had reached a certain kind of tone, 
a touch of the Farida Vedi (Alchemist's, stone) will turn it at once 
into Gold. And our belief is that after we had undergone a suffi- 
cient number of^ births, and we had reached maZaparibagam 
<'*iL) y God’s grace (* * $ /•» >th) will touch and con- 

vert us into Himself. The Alchemist may or may not have suc- 
ceeded in his life-long hope ; at least there is no harm for us if we 
believe that we will reach perfection, Divinehood. At any rate 
we are sure of reaching perfect manhood. 

Cf. 4 4 'Ll <fntu 

* j off! i L-j(r & n 'Ll Ko&uujlteBTUJ cjjregr 
• nettll— 3 + £ (GJ) next S> GST QpLL^Q n 
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u^glua fpSli'g] ($ tin ax (£<sn n an 
Ga/J©0 ffujjv 

u p guv" /by a ptEi&iLn&QQuj uasS^ ttn66!J1 

GW O en&saGsn” #u>, 

ii jfj 0 ( 25 0 ® l-uj uoQiD€mQ(ff 6i&i£Vp n ^ &j g^ih 
gj^dS* lunamejn# ^Qu&’w P™G rr .” 

*<*,&/> .^Mu9v?<*<3r *0“ & (Tliay „ mMllv , r) . 
a ) Tbo id illustration of the ft. «> *£” ** 

i°-l ,. i nl ,(liust. His lustice and 

imn^eable — Nirvikari and impartial ana J J 

is u ucU»«K CBU n„n.fHis Supreme Love 

nr( > not incompatible things. *-)nt , 

merev » r ‘ Ana va and puts them 

D , .«< <bc souls from the deep darkness 

Ii* lifts ti obtain salvation sooner 

, r-vde of births, whereby they can ou. 
into the eyci ... ..i n t »nV further interference 

* n according to theirdeserts, without, y 

, r Jutcr, accorm o ’ . way s by which we 

. „art of God, showing us however 

the l ,a , . . ..lire* a man s baa sight, 

i the anal. A physician can curt 
„ aU reacu ° „ „ . t u pit the physician can- 

ca r m-r that, he carelessly falls into 1 r J 

. ,t if a * te • , i aifrlit- — he can see with his 

h ot . i • or again a man has his sig 11 

^ blatucd , = of the Sun? If we 

ye»t , coll ld he see without the ii 0 ' 

«r“' do not carefully note the pBM'* *«'• «■* *» 

s cc •«""* „„ „„ blame the Son 1 We ha.c our o.vn mtell.gcuoc 

.irtliaP c , ,, .... .. ,. ro unds us and enables us 

» **** though the Divine Light soirou 

to g-^J^telligcnee. Man therefor.' cannot eh, ft on his moral 
to u *' utility to God- 

.,~o° llb . ... iitf doubt whether death is a 

rt’i’r • ftr gument removes tlie oouu 

3 - 1 . llin ihilation. The strongest point in the doctrine of 

• ,al c * ,diWg ’ the principle that “ nothing can come out of nothing” 

* effeet CIU1 be produced without a cause, following the 

* d ***** 11 f conservation that nothing which is, can cease to be so. 

,llJ . ii£ .iplc u ^ iC j ul (Body and mind) is an entity, it was established 

i' , ^y,c f 1 ' i ct n tra that it was produced out of some primordial 

^ tb e ^ 1 ** jt could nut therefore cease to exist when it under- 

* %l u ta- t|Ce * deaths. Deaths must necessarily therefore lead to 

^ oi<* i,,ft 
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re-births. So it is laid down that Births and Deaths are possible 
only when a thing is eternal. But. what is that in it which brings 
about births and deaths. It is the Law of change— Continual 
change, Evolution. This eternal and continually changing ego un- 
dergoing births and re-births should not be confounded with the 
vaguely apprehended and feebly postulated ego of the southern 
Buddhists, a mere product of the Skandas, eking out some kind 
of continued existence, failing when theSkandas fail, and becoming 
annihilated also. We postulate also Nirvana and the word is used 
in such conjunctions as Nirvana Dikeha, tfcc., but in what sense 
they are used will be shown later on. It does not mean annihilation. 

(a rf b ). The illustrations explain how the soul and 
its inseparable and eternal body undergo birth, death, and 
rebirth. Man's visible body (Sthula Sarira) is only resolved 
into its cause Suksftu-ntti S arira , as water passes into invisible 
vapour. So the soul passing from its Sthula Sarira to its SyJcshuma 
Sarira as illustrated in (b) experiences some pleasure or pain, as 
in sleep, the death of every day (Nitliya Pralaya), the man 
experiences pleasant or unpleasant dreams, according to his expe- 
rience of the previous day or days. When the soul had there- 
fore eaten of its Karma in part and had received sufficient rest, its 
[Jcantia Karma induces it again to get a S that a Sarira. Heaven 
or Hell are merely states or conditions of the soul's existence 
in Sukshuma Sarira. These have no local or space existence. 

When the soul is in its Sthula Sarira, the faculties are 
active and receive full play. In its Sukshuma state, all the 
faculties are paralysed aud inactive ; though it is capable of cer- 
tain experiences owing to the past experiences vaguely reproduc- 
ing themselves. The dream condition is exactly its parallel. 
We don't remember all our days, experiences in sleep or dream ; 
nor do we remember the numberless dreams that we dream in a 
nio-ht, when we wake up, unless it be very vivid or strong. 
Even when we are awake, we do not remember all our past 
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actions, though sometimes they be a day old. Man is therefore 
not able to remember his life in a previous state or birth, through 
the changes in his mental and physical conditions and through 
his feeble powers of retentive ness. 


4. It was already shown how God was in Adwaitha relation 
with the world. And this is not possible but for His Chit Sakti. 
And the relation of Himself to the Sakti is described as a 
Siurucvayct relation. This inseparable association is one and the 
same thing but we can regard the one in two different aspects. 
When we regard God in Himself apart from the world, He is 
Sivam, Pure Sat. When we regard Him in relation with the 
world, He is Sakti (Light, Energy, Chit.) When we regard the 
Sun as a g rea ^ Luminous Body, we speak of him as the Sun ; 

hen we regard it as shining on the whole earth, we speak of 
't fight And now His relation with the world is what is 

lied U»M i 'P rCfien '' e ' word thou g lL used every reli- 

ist is not understood properly. Its true significance can only 
J *' 10 ( j ers tood when we understand what Adwaitham means. It 
fact synonymous with it. Inasmuch as there are some 
1 ndcrstand Adwaitham as oneness, this word is used to 
that he is everything and that there could be nothing but 
d there is no second thing as mind or matter. And the 
him aI which this position is established is stated in the 

Bimple 1 og' c W 

• e sentence. 

1 ^ to exclude the Omnipresent Principle from one 

(t Were 

tical point of the universe or from a particle of 
jjjathe 1 * . tr any conceivable space, could we still regard it 

, x.,r occu py 0 

juftttc What does this meau ? Omnipresence mequs a space 


mean 


II* 1 ” < , , cp \\ 1 ) it l uuvyD ui-ijo mbuu . «* opuvt/ 

ad i* J fi u ^ ^ . fl ca pable of extension, measurement. It can be 


Ration- mft thematical quantity. 
3 as a 


yjewe yupp ose one quantity occupies one unit of 

' j'^he Omnipresent Principle and Matter being regard- 
B pacc, ^ quantity, of course it is impossible for one unit of 

cd *** UP,tS . 
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jrod and one unit of Matter to occupy one unit of space. This is 
mathematically and logically certain. 

But is this position tenable ? Are we to regard God as 
occupying space, a quantity, a thing with length and breadth 
e capable of extension i.e., as matter. But there are people who 
do so regard it ; but they can't prove it by saying that God is 
Omnipresent. Then the argument will be in this form : 


God is matter. 

Because God is Omnipresent. And Omnipresence means 
matter ; 

which will be arguing in a vicious circle, there being really 
no major premise to this syllogism. 


Even the broad distinction drawn between mind arid matter * 

that the matter is what is capable of extension and mind is 

Can we therefore regard the Universal Mind as a thing capable f 

extension ? Then what does this Omnipresence mean and imply ? 

And how is it God is Omnipresent ? As was observed bef 0 

Omnipresence means a space relation, the notion of sp?i Ce ** 

impossible apart from things co-existing. If we regard God ^ 

the Absolute and the Infinite, He could not be Omnipreg ^ 

Infinite space is a contradiction in terms. Omnipresence tv 

fore implies a co-existing object. If God is a Principle dig* 

and soaking through and through, it must difiuse and soak * 

in another thing. If it fills what does it fill ? Jf if cn 

, . 11 «11q it.oolr 

then you must regard it as finite. As the Hindu Nyayjj^ 1 

it, there could l>e no Vyapahim, (Omnipresence) all c x 

without things capable of Vyapti, (things filled). It 

established God is Omnipresent and His Presence is f e ]£ • e ^ or e 

things and that God is not space, nor matter, nor the * 

Then how does He fill the universe ? According to the t‘ erse * 

by His Chit Sakti or Gnana ^akti. God is all Gnanam ** ** is 

Gnana Mayam, and Gnanam is not space nor Matter nor 
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And it is therefore possible to till one unit of space with one 
unit of matter and one of Gnanam or God. He is then neither 
one with matter nor apart nor different from it. It is in this 
way He is Omnipresent. It is His great Chaitanyam that tills 
His body (Souls, and Mala or Matter). It is in us He dwells and it 
- g j n t hi s sense and sense alone “ that ye are the temple of God.' 

ldsutQld, cfjJeWT® 

^SfrsSsOfT /5^LD0Srfl.^ 

f\£anicka Vachaka). In the same way as our Sakti intelligence 
fills our body, so God's Sakti (Maha Chaitanyam) pervades our 
i and lightens our darkness (o.Gr6tr&QptrGiflG'3'drjD 
S °d 3 He is then trul y “ 0ar ^ther in Heaven" ‘whom we 
an c0<yn isant within us, in our heart and Spiritual consciousness.' 
aVC ^° rw j se we are God, how could God be itself cognisant of 
If °if in its heart and spiritual consciousness. In fact consciouss- 
a thing which cannot be predicated of the Absolute. Of 
nP3S "* %v e can hardly conceive how mind fills matter and from 
C<,0rS of the adequate idea, an inadequate word is used ; Omni. 

°ce is not at all the best word to be used to bring out the 
P re3C ” C ° it i8 this improper use of the word which has caused all 
hh' :i , i_„ an <l confusion ; as many an other word has done. 

illustration states a paradox. If He is all-pervading 
T not be one, and if He is two, He cannot be all-pervading. 
Cft ”t is meant is, He cannot be regarded as a finite being, a 
A* 1 ft p-ible of extension, «fcc., He is all in all. He is all and 
th> Dg ° ft 0ur intelligence and action is nothing when compared 
„ot Supr eme Gnanam. We are entirely subordinate to Him. 

^ ^ Supreme Presence, every matter is nothing. It is 

property. It is in this sense our Thayumanavar ex. 

lib® 

c f( Q pfi*&/6V)L-6B)LI>GuJ 

OP* 51 * 5 * 511 * iguuaQuj 
& 60& n ( 'tp&v QfiuGeo,” 
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Compare also the definition of Pari Puranam 
given in Ozhivilodnkkam 


(u rf L£C 6557 \1) 


C< UJ n (SiT £ n & ZytEjQuQun iTUidv, 

LD (El (§GDfi i i p(7<2>ni£,€ti-‘U6n flUPp 
^jj+rr u^Lpiij srr^j'tGuiieo gjan&su jb p 

(? <*1CGBT u P ’^fj 6&S1 ib. 

Jt Las no origin. It is Sat. It transcends all tbe 3G taiwas 
It is unchangeable (Aclialam.) It is adisukshuma (the least 
of the least,) as it is in everything and yet out of it. It 
could not be lessened nor increased (Akandabaram — Infinite ) 
It is immoveable in relation with the universe as the Akus is 

connected with air in perfect calm. This then is Pari Puranam 

Omnipresence. 
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Ill 

THIRD SUTRA, 

ON THE EXISTENCE OF SOUL.. 


Sutra. It rejects every portion of the body as 

not being’ itself ; It says my body ; it is conscious 

0 f dreams ; it exists in sleep without feeling pleasure 

ain or movements ; it knows from others ; ihi* 

° i.1 a soul which exists in the body formed as a 
is txie 

ujaolii ne ft’ 01 " Ma U a - 

Commentary. 

r J?hi s treats of Atma Prakava ami consists of seven 

arg uUient First Argument. 


is 

jiot 


(Jliiiniika- — An intelligent soul exists, as its intelligence 
> e rcised when it says “ this is not the soul, this is 

t he soul.” 

■Va-rthikam.— As there exists something after it rejects 

, • g. e lse as not being the soul, it is established that 

er yth»fe . .. 


eV . e soiuethiug is the soul. 


tJl lu stration.— Standing in intimate and inseparable 

^ tioii with each and every part of the body and its 
c oV neC intelligence of the form of Sri Panchatchara 


c „. aU intelligence of the form of Sri Panchatchara 
0^’g a ' llS, ( 1 to exist which is not one or other of these, 
is I o11 ” u ar t. Thou art not Maya, with which thou art 
rj’JiU't s it only enables thy understanding to shine bet- 
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ter as the eye-glasses make the eye see better. Thou art 
neither the Supreme Being (Tat Param) who is above 
thyself and Maya. Thou art different from both. 

Second Argument. 


Churnika.— As the phrase “my body” is used in a sepa- 
rate possessive sense, there is a soul different from the 
body. 

Varthikam. — ; As something exists apart when it says 
‘this is my arm’ * this is my leg ’ as when it speaks of my 
town, and my house. It is established that this something 
is the soul. 

Illustration. — As thou speakest of thy wife and thy 
house as thine and as identical with thyself, so ^ 
speakest of thy hands and thy feet and thy impression 
and sensation, as though they are not different from y ou 
If examined deeply, thou wilt find the body, arms & c 
to be different from thyself. 

Third Argument. 

Churnika. — As he understands all the five rliff 

. ... 

sensations, he is different from all the five senses wfu j 
can only feel each a particular- sensaticfn. 


Yarthikam. — As among the five senses, one 
feel what another can feel, and as there exists 


c »nnot 

some- 


y 

this 


thing which feels all the five classes of sensation 
means of all the five senses, it is established that 18 ^ 
something is the soul. 

Illustration. — If there is something which under 

the actions of all -the five senses in the body ^hi t n< * s 
\ ** Hr© 
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ove d by Sri Pancliatchara and of which when experien- 
sensations, one sense does not feel what an- 
ther sense feels, that something thou art. As these senses 
° xC qpt feeling each differently have no thought that 
facA understand that thou art not one of them. 

they teei > 

Fourth Arguments 


Clxurnika.— As it passes from the dream condition in - 

the waking state, there exists a soul different from 

, 3 „ ; n the dream condition, 

the body 

r £hikam. — As something experiences in the waking 
\hat ^ liad dreams in slee P* ifc is esfc ablished / that 
^something is the soul. 


this 


tration.— When, in sleep, the senses which are alive 
^ i 0 se their action and the body loses all its 
{U th e aC ^ons, thou enterest another body, (Sukshuma 
extern * 1 s 1 side thy own, in dream and undergoest othei 
£}Ciri r<l 'i ^ sight, hearing and the like, pleasure, and 
^peJ’i® 11 like and then changest it for the visible 

pjjin ^ n l f j iH la Sarira) when waking. Thou art not tliere- 
pody ^ a-aJeshuma Sarira ; Thou art different. 
e tb e ° 

*° f Fifth Argument. 

• ka As the body has no feelings or movements 

CJh ltr ^ s i e ep, though respiration in kept up, the soul 
. £ OI n the respiratory organ (Pranavayu). 

ltl A\ft eV0nt 

is a kam. — profound sleep (when all the functions 

V 1 ' 1 except respiration are suppi'essed), feelings of 
fcody 


( b° , pain and movements are absent in the body ; 

V 


& 


„ r c,xx^ wakin" state, when all the faculties are in 
th e 

x ttl 
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working order, these feelings and movements are present. 
It is therefore established that something (which thus 
suppresses the faculties or brings them into play, causing 
the absence or presence of the feelings and movements) 
is the soul. 


Illustration. — (In profound sleep) the body, which has 
cognition of the world, losing it, has no feeling of pleasure 
or pain and no movements, though the breath (respi- 
ration) fully plays. Hence, there is an intelligence 
which has such perception other than breath. Under- 
stand that when the soul is active in the body, it ], u<5 
such feelings and movements. 

Sixth Argument. 


Churnika. — The soul becomes conscious of one thin a- 

when it forgets another. Therefore five soul i s different 

from Hara, whose consciousness is not subject to <* , 

kUcii 

change. 


Yarthikam. — As it can only understand when 
by its Guru that it is different from God whose 
standing is perfect, it is established that this 
soul (and not God). 


tau glit 
•mder- 
is the 


Illustration. — When becoming conscious of object, 
only apprehends one at a time, and when proceed' " * ^ 
apprehend another, becomes unconscious of what it ^ 
before, and when it undergoes the five avasthas it ^ 
comes perfectly unconscious of everything. What • 
which so apprehends? It is not Intelligence (Ari v / S 3t 
the truth seeker examines, it is the soul whose ^ 
standing becomes identical with wliat it becomes unit] 
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Seventh Argument. 

Churnika. — The soul is different from all the various 
tatu'cis as each is called by a separate name. 

Varthikam. — It is established that the soul is different 
from the body, as each of the five senses instead of 
bein 0, called soul receives each a different name. 

Illustration. — If the intelligence is the result of the con- 
• n Q f the bodily organs and senses) these, on exami- 
3 unC re solve themselves into the Tat was which begin 
natl0n ^ a la and end with earth, and these are products 
wlfch a w hich is not permanent (changeable or destruc- 
n f M a V^ affcer understanding attentively the nature of 
tibl e> ) ce , this combination is examined, it is simply 
intc^ 1 '^ (Sth’ila) and ( Sukshuma ) which is to the soul 
the ^ > ° lamplight is to the eye. Hence the soul or 
ut . different from the body. 

.llig enC 


■vvbut 
inte 
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NOTES. 


This Sutra is a remarkable example of condensation of 
thought and brevity of expression. This contains 7 arguments 
on a most important subject and yet there is only a word or two 
to express each argument and there are not more, than 20 words 
in Tamil or 14 words in Sanskrit. The first Sutra established 
from the fact of the objective universe and its undergoing, 
evolution, the existence of Sat. Tn the next Sutra the nature of 
Chit by which this evolution is brought about and which is a ]j 
Love is explained. Now God need not be active and be a]j 
loving, if no body is to be benefited by it. He could n 0 ^ 
anything for Himself, as He is “ Qatsm Oa anru. n ^UiuS ) G ^ n . Q ^ r , 9 
(has no likes nor dislikes). Every act of His must be construe l 
as Para- Pray ochanant and not Swaprayoclianam . ^ 

therefore to postulate a separate entity as Soul which i*equi r ° 
the support of the Supreme Intelligence and Love. This Sut^ 
therefore proceeds to the proof of its existence. Vli 

I , The tirst argument is directed agaiust Sunjy av 
according to whom there is no Atma at all. The subject tk 
it identifies itself with every part of the objective body^ ^ 
and sensations yet it exercises its sense of difference and **** 
guishes itself from one and all of these. Therefore that wk*^' 
so discriminates could not be a non-entity. This discri 1U j 
subject is the Soul or Atma . Even if we were to think 


l ***hii 
'Vo 


e of 


<«o 


not exist, the very thinking so, proves the cxistenoi 
thinking beings. The illustration further enjoins u 
that this thinking intelligence, being no other than 
is not to he confounded with Divine Intelligence 
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wo see it is not Maya or objective consciousness. The Atma 
occupies a place different from the other two Le., a middle position* 
God is Sat ; Maya is Asat ; hence Atma is called Satasat 
The author of Ozhivilodukkam calls it All Aru'U 
(jjsShu/Sai * — Hermaphrodite intelligence) comparing the Divine 
Lrivu to male and the Maya Aria a to female intelligence. 
Though all these are intelligences, they are of different orders. 
There is a dependence of the lower intelligence on the highei 
niid when viewed from the stand-point of the higher, the lowei 
to exist as it were, the latter becomes Asat. Maya is Sat, 


ce 


ases 


^ ^ , l3 compared with Atma, it is Asat. Atma is sat but as 

i n.red with God is Asat ; Maya could not be compared with 
co nap 1 *’ 1 , 

,, - nf r lower, nor God (Sat) with anything higher. So those 

a jl\ 't'li* D * j ■» _l 

iter occupy extremes Asat -and Sat and the middle one is caiieu 
k i iSLt i partaking of the nature of both and not being both. 
^ Ll ' n it identities itself with Maya, (as in man) it is hardly 
\ - r/uishablc from Maya and when it becomes identified with 
C ^t its presence cannot also be seen. So it is an AIL 

Q ne other distinction between Sat and Satasat is that Sat 
. Qj) or ^g9(oi9<550d) (intelligence that induces 

*/ ^ tion) ° r Light that removes darkness and the latter is 
p ° rCCp oV (Intelligence that perceives after 

darkness is removed by Sat). 

The relation of God, Atma and Maya is illustrated by the 
. j(r analogy. Atma is the eye which is affected by a 
to* 0 ' disability and a particular defect. It cannot sec in 
( rO & c r nor w hen its eye sight is defective. God is the sun, 
d& r ^ nC c \\ e r of darkness, thereby giving light to the. eye and 
tb c ^ Ejects and enabling it to preceiVe. Maya is like the eye 
>tl ,er w pich afford temporary relief to defective sight. By 


*/ 

pc 

ibo 


< A*** e6 


w 

cd nsc 


of the glasses (births) and by a touch of the 


oxiD IlU j alice t (God’s Grace or Arul Saldi) the defective eye 

.. n 11 D 




rg 


eo° 
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SUt (Anavanaala) may bo permanently cured. But tlio defec- 
/ V ° Gy e sight could not be cured by the Sun however powerful 
shine, and it shines ever before and after the eye sight is 
And yet at no moment could you compare the light of 
0 e ye to the light of the sun, tbe one is the dispeller of dark- 
11088 and the other is subject to darkness inherently. Sri iW 
lu ^hara is synonymous with Pranava. See further treatment 
subject in the subsequent chapters. Cl. Tliayumanaver. 

fC §3*3 ggibupii) &iras&Ltjii 
£(j£€WI LD^£>2 sV 7 ILjLQ cZyAckV 
5 SL.L-GV ^ /Sujn^LDlLj 

UjrfQ g n &5T Jp} U p ;lS 65T <3 651 <g$lU & UJ $6UT J£J 
U& 'gLD JTIJlL U Cffl UJ & & U-j&fT 

LJ <£ (&j GL IB <£6551 !— 6$ & Q^th U U 65 65, LlQ ILJ d) UJH dj' 

2. This is an argument gathered from a habit of speech t 0 
P r ° Ve that the Soul is different from the body as against ^ 

^ ^eymiwa Vadis. The different foims of speech I ailc j ^ 
Evolve a difference between the non-Ego (body) and ^ 
u ^d asserts the separate existence of the Ego. Such Usag 0iS 

I am the body ‘ 1 am the leg or arm/ &c., are not in existen ^ 

3. This argument is. against regarding the soul ats m 

Ca *l with the five external senses. Each sense stands 1 

"l J «rt ail i 

Cannot feel a different class of sensations. So the S ou j 
Neither be one nor all of them. Even when the sensati Uu CUU 
experienced, there is simply the feeling present and n 0 *t| l0 ^ 
°f any such feeling. The eye sees no doubt, but it c ] 0 
think that it sees. This is of course the distinction hot 
subjective thought and objective feeling. The objectiv 
or object is uot the subject mind or Atma. 


* lwli 4 


4. This argument is against the view that Sul tshu m(l 
is itself the Aiwa. That it is not so is proved by the f ac t 0 f 
passing in the waking state into the Stliula Sarirtc renn ° 
its experiences in sleep and remembering them not cl Ga 

* y e v eiI 
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In fact, it is in the St/iulcc tianrci, all faculties .are 
proscut and in full play • and in the SuJcshuma Sarira 10 of the 
Tat was (o elements and 5 senses) are wanting. In dream, there 
is merely reproduction of ideas as determined by the previous 
R, rrna (experiences) and without the command of reason or will. 
This sensorium and blind reproduction is not the subject. It 
can be so, if in that condition the Soul is in its full working order. 


5. Nor is the Soul in its full working order and undergoing 
movements, feelings, &c., in dead sleep and hence the respira- 
tory organ is not the Atma. In Jakratha , respiratory function 
• , working but in conjunction with other organs, external and 
internal senses, and certaiu sequences follow, feelings and actions. 
If the first is the sole cause or Atma, then we must eliminate 
tker antecedents and see if the sequences still continue. In 
f^e °^k er antecedents are absent and the respiratory 
ction is the so ^ e ^ UDC ^i° n present and it is not accompanied 
the sequences. This is the inductive method of elimination 
^ , ^.rlents as causes which are not followed by the same 

0 { antcceu 

c iiects. 


b. 


This same method is also used in the last argument. 

The law of human consciousness as here stated is the 

that postulated by Dr. Bain, “change is essential 

rf an^ usllC ss/' Unless we change our thought to another, ouj 

C ° llb • usness of the thought ceases. To be conscious of the 

CC,I1 ^ C , vi nst forget the present. So the Tamil axiom is 

# t wo 111 

(( fify&jiuL-iGHjQ— eu ldjdu ljgvu: L- run” “ When we are 

stated 
oou* cioUS 


vVC arc also subject to forgetfulness.” When we 

think of a particular object or idea fora time and do 

conti* 110 re h, ' ve * u ^ act c ^° llot continue conscious of it. Our 

not c ^ u ° cS incapable of thinking, owing to its inherent weak- 
■ becoi 

Lim _ m. 


juiu c 




6 intelligence therefore is weak or changing; an^ it 


n c^' hioh extinguishes it from God who is all Intelligent e, 
is th 1 '^ jgjurit of all at the sonic time. One other distinction is 
v/bo jrfCCfc 
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Human Intelligence requires to be taught, impioud and deve- 
loped ; if is imperfect and needs the support of a Perfect 

% 

Intelligence. 

7. This argument sums up all tlic previous arguments, and 
points’ out one distinction between the bodily senses, Sukshuma 
and Karana Sariras which are all products of Maya, and the Soul. 
The distinction is that whereas these products of matter are ever 
changeable and changing and hence called Amt or false, the soul 
is unchangeable and hence called Sat. This sat however becomes 
Asat when in union with Asat or Maya and Sat when in union 
with the True Sat or God and hence it is called Satasat. The 
definition of Ami b given in the first Varthika ol the sixth Sutra 
It does not mean non-existent, but one perceivable m one aspect 
or objective attitude of the soul and not perceivable in the snbjee. 
five attitude of the soul. 


This finishes the chapter on proof. I have already pointed 
out that Maya (Cosmic Matter) and Auava (Imperfection i„ 
nature) are taken as facts and not capable of further explanation 
or resolution into any other cause, and that matter undergoes 
evolution, and that there is some method m this and this method 
is determined by Karma (Law of Causation.) And matter not 
being capable of Evolution itself and the individual Ego u 0 t being 
able to determine the Evolution, we require a Superior For Cc , n 
Grand Energy and this is the Unknowable. Tts relation with 
mind and matter is Achvaith* and its Omnipresence i s bvoug^ 
about by its ittiha Chaitamjum. The reason for separately p 0gt ^ 
lating a soul is then shown and this soul could not be conf onncl(>{1 
with Buvana and Bhorja, and is proved to be other than th G 
body, the five senses, and Sukshuma. Sarira and Karana ,S arir 
That is, it is different from Maya as well as from God. q ’ 
group of Phenomena or faculties have been omitted f rom 
consideration of these questions and that is, the f 0Ur 
senses, Mancie, Bwllhi, Ohiftam and AlumJcaram and th efic> .. 

1 Dll ■»> 
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?* TOr M ' e Mi ™' " f Philosophers. These sro slso 

•shown to he distinct from the s„„l ami ns the snhjeet reqoires a 

fuller treatment it is discussed in a separate Sutra. It will be 

seen from what follows that these occupy a middle position bet- 
ween the Soul and the objective Phenomena (T/m,^,;. external 
senses, and Bnvana, and Bhoga) ; and there is thus involved a triple 
division of man, as soul, mind and animal life (body). As between 
mind and body, body is object (Asat) and mind is sat ; as between 
the soul and the other two, the last two arc objective (Asat) and 
the soul the subject (Sat). As between God and Soul and the 
rest, God is the True subject (Sat) and soul and the rest are ob- 
jective (Asat) fin's relationship is discussed in the subsequent, 
chapters and must be borne in mind. It is a point for the 
Scientific Inquirer to consider if the proof adduced in this chap- 
r ~ sufficient and convincing, or if the statement is taken as a 


ter i* 


mer 


theory or hypothesis (and in these grand questions it is not 

^ nl 1 1 l j 1 • v . 


possible to arrive at more than a true hypothesis) whether it is a 
true hyp° thesis i-<3 '’ w bether it explains all the phenomena of 


true nji-”- 

j man existence ancl satisfies all human aspiration or whether it 
j^ s any f ac * s unex plained and contradicts any facts of our 
1)1 . , ft is also a point worth notice that in the elucidation 

\ ^| ie> se principles, nothing is made a matter of mystery — no real 
u , a lty left unexplained by being consigned to the realms of 
clith° a nd language is not used to puzzle man and bathe 


pterions, and language is not used to puzzle man and bathe 
fll ° 1 When once proof is attempted, so far as the human 

„*cr arO- cv . „ . 


:i! ° . c»P a bl e g ras piug aud proving these thiugs, one must 

,nind » .x.-.x,. , ... .... , . 


id is cap 


cii-p — i. ^ «->/ 

oneself to strictly human logical tests, and if the theory 


fine on* D ~* * — ‘ 

COXl the appli cation °f these tests the theory must be condemn- 

f allS llU mau reason. If after all the trouble taken to postulate 

c J ^ r a dduce proof &c. a man is going to plead his own igno- 

- (Jod’s mysterions ways, it would ho far better for him 

» 4^1- 4-1 1 • _ _ * _ ^ .wl ^ U 




to 


CO& 


fess 


v v «/ 7 - JlUX *** 

bis ignorance at the beginning and attempt no expl 


a- 




all- 
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CHAPTER II.— LAKSHANAVIAL. 


IV 

FOURTH SUTRA. 

OP THE SOUL IN ITS RELATION TO THE 

ANDHAKARANA. 


Sutra. The soul is not one of the Andal-arana . j t 
is not conscious when it is in conjunction with 
Anavamalo . It becomes conscious only when it 
meets the Awl<tli<( I'cin a , just as a king under^tfu^ s 
through his ministers. The relation of the soul to 
the five Aoastha is also similar. 


Commentary. 

This also treats of the nature of the soul and it consist 
of three arguments. 


First Argument. 


Cliurnika. — The Andakarana have no activity 
when in conjunction with the soul. Hence there is 
distinct from the Andakarana. 


p xeept 

a soul 


Varthikam. — As the Andakarana are only iritol 1.* 
(chit) when viewed in relation to the subordinate %<at 
but are non-intelligdnt (Achit) when viewed in rel a tj 0u ^ 
the soul, ifc is established that the soul is not'one 0 j .. to 

Andakarana namely Manas, Buddhi, Chittam and ai ' e 
, n Ah* 

kara. 
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Illustrations. — (a) Manas and other Andakarana have 
perception of permanent sensations. The soul perceives the 
product of the perception by the Buddhi after such mental 
perceptions. These perceptions by Manas and Buddhi 
reach the soul as the waves rising in the sea reach the 
shore. As the Andakarana are different from, the permanent 
sensations, so the soul is different from the Andakarana . 


* ( b .) While perceiving so, the soul as Chittam considers ; 
as Manas it doubts ; as Ahankaram , it wrongly concludes ; 
aS Buddhi it determines properly. As it thus apprehends 
jjfjgrently when it is united to each, it is different from 
them, just as the sun, though marking the divisions of time, 
is different from it. 


The letter ‘A’ is the symbol of Ahankaram; c IF that 
0 f Buddhi ; 1 M * that of Manas ; Vinthu that of Chittam ; and 
jfathaffl which is inseparable from all these letters, is the 
“bol of the soul. The five letters constitute Pranava; when 
jammed, consciousness arises when the soul and andakarana 
0 et jnst as the tides rise and fall during the conjunction of 
^Vun and the Moon. 

(d ) Iswara and Sadasiva are the deities respectively of 

and Natham ; Brahma , Vishnu and Rudra are deities 

yinW 11 


r esP eC 


t? vely of ‘A/ 'IV and 'M\ 


Second Argument. 

Churnika. — SOU ^ canno * i see > keing shrouded by the 


V'arthikam. — It is established that the soul cannot un- 
A when it is solely in conjunction with its inherent 
d eI as tals mala is something which darkens 

jjg light or intelligence. 

the s°° 
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Illustration. — The soul will not know any thing, unless 
it receives the light through its body caused by Maya, as 
tile eye apprehends objects by the light of the lamp. 
^nai -amain exists in the soul eternally, becoming one with 
] t and concealing its lustre as does the firewood conceal 
the heat or fire present in it. 

Third Argument. 


h'hurnika. — The soul undergoes five Avastha. 

"Varthikam. — As the soul is in a formless (Arupa) tatwa 
form and shrouded by the Mala, it is established that the 
«oul undergoes five Avastha, namely, Jakra , 8ivap>ua 
Ehtshupti, Tliuriya, and Thuriyathitha. 


Illustrations. — {a) In the Jakra Avastha of the & 


soul s 

active 


when it is in the region of the forehead, it lias 35 
organs including the 10 external senses. In its Sicajy, 
Avast ha, when in the region of the throat, it has 25 org a 
e x eluding the 10 external organs. In the 8us] lt 
Avastha, when in the region of the heart, it has 3 org a j ls ^^ 
eluding Chittam. In Thuriya Avastha, when in the r * n ' 
of the navel, it has only two, namely Purusha and P ° U 
vaxju ; In Tlmriyathitha . • .astha , when in the reg^^' 
Mulathara, it is pure Purusha having none of these „ ^ 

0r ga ns> 

( h ) The soul, which in Jakra avastha is in th e 
of the forehead, undergoes all the five avastha • 
same region. That is to say, it becomes conscious of 
perception through each of the organs and, a ^ .. ea ch 
time, becomes separated from them. Sutta 1<3 
like these five in number. 6 lci ar e 
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NOTES. 


Andakarana is a generic word, signifying ail the internal senses, 
but they more particularly mean as here, Manas , Bud did, Chitta 
and Ahankara. The proof of the proposition that the soul is not 
G f the Andakarana is given in the Varthika and illustrations, 
dead sleep (Susbupthi) where the internal senses are at 
thp soul 18 no ^ consc ious. It becomes conscious only 
r ^ S 9 ^nthakarana become once more active. When the 

# gushupti it is in conjunction only with Anava Mala 
B °jl I s rm j 0 g respiratory function. This last function is the 
aUC * an who & uarcls innermost portals of the Palace of the 
' Va ^ (Soul) when it is in perfect solitude. The Avasihas are 
conditions of the soul when it is in relation with 

x^rnal and internal senses or with only some of them or 
all the ^ 

uove a11 ' . 

rp\xc churnika furnishes the first proof which is amplified 

y ar thi1ca. The internal senses are active; you lift your 
in tbo oW11 place as in Yoya, the Andakarana become 

^ ° . aC tivc, thus showing that the Atma is not one of the 

» nd , 
u^ ra 


jiiid 0 


< rue 

I’be 


jjgtinetion is drawn in the following manner. 
^iJaJMrana are the faculties of perception and reason 


pe 


rcC ive and reason but are not conscious that they 


F 

r£fM e 


i? c 

VS 0 ' 


j reason. Thia latter function is performed by the 


V_ Atma. 


feur Andakarana are distinguished in this wise 
au impression presented by the senses and con- 
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sidcrs what it is. it cannot know that it so considers. Manas 
takes such an impression, and doubts whether it is or is not this 
or that. It cannot know that it so doubts. 

Ahanlcara ventures boldly that the impression is such and 
such. It cannot know that it so ventures. 


Buddhi determines properly that the impression is this or 
that. It cannot know that it so determines. 


(u). The Auda/iuraiui are divided into two classes as re- 
marked above. 


J I unity) (Jhittiij and Altuitfciu'ti are merely faculties of p^.|. 
ception a^d they perceive permanent sensations and the lang UU g c 
of the text is remarkable as “us* gy l/ sOoBTssb’’ exactly mea 
permanent sensations. Buddhi is the faculty ol reason involving 
the sense of agreement and difference among such impressions 
The product of this faculty is what is brought to the cog- 
nizance of the soul. The first three ministers merely 
statistics and prepare them. The Chief Minister, Buddf ' 
guipures the statistics and draws his conclusions and fori Ull j ut ** 
the proposition to the King (Soul). 


As the waves arc stirred 
the Andakarana. 


by the winds, the senses llH ^ 


(//). Another distinction is that the four andakara Uu 
four different functions, one not capable of perform^,,,. ^ 
function of another or all the rest. That which stuuj^ ^ 
cognizant ol all the lour, is the soul. 


tSri l J anc7uite/tara and the latter was stated as synonym ou ^ 


(c). It was lx; fore observed that the suul was of tl| U 

I'mnaea* The symbol of Vi nth" is a circle Ulu | 3 H hh 

yatlanu is aline. These two in fact, constitute the Ul °f 

^ lc*(, 

hul u — or si- end the iatli r \v i j ] be , un is lb*, uuiuc a *!>;// 
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No Tamil man will begin the smallest piece of writing without 
prefixing Pillayar sliuli. The significance being forgotten, it 
is thought of as a sectarian symbol, and the bigoted among 
Vaishnavas to whom the Pranava is as important, begin now to 
use j/af instead. Why it is called Pillayar sliuli is, because God, 
Ganesha, represents Pure Sat, Brahm and the elephant Head is 
the Pranava symbol. Cf. the popular Tamil couplet. 

L$trG&’GvuQu(T(T£errrui) Quty.ipe&s gotssnein 

&J&ST jfjbupinGoir p%&'&&<ss&Q'6brrQiD. 

The popular Sanscrit slokas in praise of Ganesha also des- 
cribe Him as Pranava Sorupi. The illustration contained in 
this stanza is a beautiful one. 


{d) . This contains another explanation of Pranava . Sivam 
was first stated as True Sat or Bralim. I have shown that the 
form of Ganesha shows Him to represent True Sat or Brahm. 
The very name of Subramanya signifies that He is True Brahm. 
The word Uma meaning Sakti is composed of u, m and a, 1. e. 

manifested. So these different words or mantras are differ- 
^ modes of expressing the same Principle, the True Sat, in 
CDt bol sound and language. So Om, Sri Panchatchara , Gane- 
° ’ w Subramanya mantra and Devi mantra are mere 

j./i mantra , ^ , . 

• ignis and denote the SamaslUi Franava ; when analysed i.e. 
equiva en ^ ^ becomeB abided into Natham, Vinthu, 

regarde ^ ^ repreBents crea tion or origin as its place is tho 

a, u > an . n of a]1 soun ds. ‘ u’ or ‘ oo’ represents sthithi, as, 

place of ^"pronouncing ‘a’ we bring it to a stand for an instant 
w ben aite F ^ ^ v is forme d ; when we close our months 

by COn ' tl ^ nC i D g ‘a’ and ‘u,’ ‘m’ is formed and hence it repre- 
alter P roD ltinthu and Natham are the form and sound 

fce nts tiamharam. 

of these letters. 

This explains that man’s intelligence only receives play 

t i.„.ck and is capable of infinite improvement, when 
aU d bri gbtncss 
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brought in contact with human body, by getting frequent births. 
That is, by evolution alone, man gets himself perfected. 

3. I have not seen any objection to regarding the Soul as 
a separate entity more formidable than this, viz. 

“ If so, while I am in my objective state of consciousness, 
my Ego is something existing as a real entity in the physical 
body itself. How is it possible to transfer the same to the astral 
body ? Then, again, it has also to be transferred to the Karima 
Sarira. We shall find a still greater difficulty in transfering this 
entity to the Logos itself; and you may depend upon it that un- 
less a man's individuality or Ego can be transferred to the Logos, 
immortality is only a name." This objection which is stated 
with so much confidence will, on examination, be found to be 
groundless. In the first place, it is not shown, how it is not possi- 
ble to effect the tranforeuce from one Avastha to another under 
this theory and that it is possible under the objector’s theory . 
Besides, the difficulty is more- in the language employed, than in 
actual fact. And it is, often, in our experience what a fruitful 
source of error is the inadequate language we employ, in describ- 
ing laws of thought. The objector speaks of the tranfer from 
one body to another. On the premises already laid down in the 
preceding Sutras and on the view of the Avasthas as discussed 
in this argument, it will be apparent that there will be no trans- 
fer at all. The atma does not fly from the Sthula Sarira into 
the Sukshuma or astral body and leaving this into the Karan a 
Sarira. It did not enter any new cosmic body at any one time. 
Its connection with Maya is eternal. And the law of mental 
evolution or evolution of subjective consciousness correspond s 
exactly to the evolution of objective consciousness. The huraa n 
mind cannot evolve unless there is a corresponding evolution 
in its body. A pure disembodied mind or Atma is not recog- 
nized by this school. Iu the human as well as in the freed state 
(Moksha) it is connected with matter and between ’matter and 
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God, the Atma is supported like a piece of iron between two 
magnets, the one pulling it higher and the other pulling 
it lower. And in the human state, the iron is in closest 
contact, with the lower magnet, and in the Moksha with 
the Higher Magnet. In Moksha, the power of maya to 
undergo births alone is destroyed, by the Karma having 
been eaten up, just as a seed of grain loses its power of 
germination in the granary of the ant, by the sprout being 
nibbled oft' or by some other process. In human evolution, 
however, we find both the object and subject being evolved 
together and there could be no evolution of the one without the 
evolution of the other. In its original condition, what is here 
called Thuriyathitha condition, the atma is pure Puruslia with- 
out consciousness of any sort, its body also being altogether 
unde voloped. This is the stage before evolution had commenced . 
The atma has no consciousness, no intelligence and no move- 
ents of any sort. In the next condition (Thurya avastha) 
^ lut'on had been started, we have the first beginning of life, 
in a living breathing body, without consciousness or 
nv manifestation of any other faculties. They (mind and body) 
TC evolved a step further in the Snshupthi avastha - , and we 
I ave the first beginning of consciousness ; and as such the 
faculty of Chittam is evolved in addition ; and the objective 
~ j s then called Karano Sarirn. A step further we arrive at 
ma ava ,tha, where all the faculties (objective consciousness) 

• ’ ^ t the 10 external senses (Guana and Karma Indriyas ) are 
^Undeveloped and the objective body is called Sukshuma or 
U fcra l body. In the final stage of evolution, where man’s 
^ n-ciousness has been fully developed, all the 36 tatwas formed 

- have been also fully developed ; this is the Jakva 
O f aM 

Mika and the body is the Stlnda body. In this account of 
a evolution, there is no transference really. Similarly 

^ Um the atma and its body undergo resolution, subjective and 
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°hjective consciousness ceases little by little or is drawn in as it 
just as a spider or tortoise draws all its legs and organs 
into itself and rolls itself into a mass and becomes dead to all 
appearance. In fact, like a revolving prism of many sides, the 
attitude of the atma alone changes and this change of attitude 
avastha is brought about, as, in the language of the text, it 
it is in a formless (Arupa) Tatwa form enshrouded by mala t. e., 
not being made of matter but being chit itself and encased in 
matter. These five avasthas and their bodies are divided into three 
states Kevala, Salcala and Sutta. The Kevala state is the 
original state before evolution and described in the text of this 
sntra ' (It is not conscious when it i 8 i n 
conjunction with Anavamala). The Salcala state is described 
in the next sntra (V) and in the next one (VI) the Su tta 
state is treated of. 


Having met a few of the most formidable objections taken 
to this view of the Siddhanta school, let me here state a f ew of 
the objections to the Idealistic view for which a rational answer 
is not yet forthcoming. Evolving Logos and Mulaprabriti 
(matter) from Brahm (Sat), why don’t you apply the ! aw Qf 
causation and conservation of energy, and say otherwise that, 
Logos and matter are not Brahm, and why do you throw a Ve ii 
between Logos and Brahm, and why do you say also that matte,, 
is not ( Sat’ but Asat, and why should the one energy ^ 
Chaitanyam or Sakti of the Logos subdivide itself and form 
different monads and acquire Karma, and become evil t 
corrupt and bring sin and sorrow into this earth ? If 
not a particle of this Chit but a mere reflection or shadow i 18 
could the shadow and the substance be tne same ^ 
could a mere shadow become individualized and ^ 

with thought and action ? And why should this shadow ° 
out its own salvation? Will it not disappear whe n ' V ° l>lc 
substance is itself resolved. And in the same w ay 

as 
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Logos manifested itself in various bodies, as the sun in 
various pots of water, cannot the Logos itself gather up its 
lost energies or cannot the energy pass into the Logos as 
soon as the body dies, just as the sun's reflection ceases as soon 
as the water pot is broken ? With what grace can the objection 
be stated that unless the man's individuality . is transferred into 
the Logos itself, immortality is only a name, when for no reason 
or end, the human monad is evolved from Logos, and when there 
; an equal chance for the individual attaining immortality to 
evolve again as a human monad ? 
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W 

F8FTH SUTRA. 

ON THE RELATION OF GOD, 
SOUL AND BODY. 




Sutra. The senses while perceiving the object 
cannot perceive themselves or the soul ; and they 
are perceived by soul. Similarly, the soul while 
perceiving cannot perceive itself (while thinking 
cannot think thought) and God. It is moved by 
the And Sakti of God, as the magnet moves the 
iron, while Himself remains immoveable or unchan- 
geable. 

Commentary. 

This treats of the way in which God renders good or 
actuates the souls and consists of two arguments. 


First Argument. 

Churnika.— The Tatuas act with the aid of the soul 

Varthikam. — It is established that the five senses p ei . 
ceive only as the instruments of the soul, as they Ca 
perceive nothing when not acting together with the soul * 

Illustrations.^The soul has regal sway over the 
senses ; these are not conscious of the soul and its 
and the soul itself will have no consciousness ejc ’ 
through the five SenseB ; but if the soul itself i s nofc 
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the eye though seeing connot see, and the ear though 
hearing, cannot hear. 


Second Argument. 

Churnika. — The souls understand with the aid of Haia. 

Varthikam. — As the-soul cannot perceive itself, in the 
same way, the five senses cannot feel except with the aid 
of the soul, it is established that, the soul also perceives 
with the aid of God. 


Illustrations (a). Thou who hast even forgotten the 
text of the Veda which says that the world (animate and in 
animate) becomes developed in the presence of Siva,, 
understand that the soul knows (the world) only according 
to its Karma with the light of Siva. As all Asat is sunya, 


He cannot experience Asat. 

(h). Just as the stars which lose their individual light 
• *he light of the sun and yet do not become the sun itself, 
m fche soul receiving impressions from all the five senses 
° . he a id of God who is the only Truth, becomes indis- 
^guishable and inseparable from Him (without becoming 
one or different from Him.) 

) 'f he Aral of Isa exists eternally with Him. It is 
, , • "Without Him, Sakti does not exist ; and with- 
His *' He C annot be. Kara (and His Sakti) appear as 
out Sak h as the SUJ1 alld its light appear as one to 

on e to the gnan , 

the eye- 
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NOTES. 

This Sutra points out the essential limitation of all human 
senses, faculties, and the soul. The power of each is limited 
to knowing or perceiving the lower one and it cannot perceive 
itself or the higher faculty, and one faculty cannot perform the 
functions of another. The external and internal senses and the 
soul are therefore placed in an ascending order. Of these the 
highest^ the soul can only perceive and know what is subordinate 
to itself. It cannot know itself nor know God. It is on this 
analogy and for this reason that God is imperceivable by the 
human senses and inconceivable by the human mind or soul j 
and it will be seen further that the soul cannot see God at any 
time by its own powers and that even the Yogi sees nothing but 
a figment of his own brain. 

Not only are these human powers limited in their nature 
but there exists an interdependance of the lower over the higher. 
In the last sutra, it was shown that the soul does not become 
conscious till the Andakarana are evolved from matter ; and it is 
here shown that the Andakarana themselves will not act unless 
the soul influences them and act together ; and that the Andakara- 
na have no independent action. And it is further seen that the 
higher consciousness exists or even predominates when the lower 
ones cease. That which stands therefore to the soul as the soul 
stands towards mind, is God, ‘ , Perfect Intelligence 

‘ Supreme intelligence ' or as described in the next 
sutra 4 Siva Sat 1 or 4 Chit Sat/ And herein consists the most 
important distinction between God and man, and which entitles 
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this school of philosophers to call themselves Asthika and all 
the rest (theisfcic and atheistic) Nasthika. In the latter theistic 
schools, their ideal of God is a purely personal or human one i.e., 
man raised to a God, or as in the idealistic school, God is brought 
down to the level of man, in either of which cases, the conception 
of God does not soar higher than that of man and the true ideal 
of God is never reached. Coming to the distinction noted above 
God and man do not differ in mere place or quantity or quality 
or in degree of power, strength or intelligence, it is not the same 
order of being differing merely in the amount of strength and 


intelligence. Man is not a particle of God, so that the requisite 
number of particles of human souls will make up one God. Put 
thus, the idea is absurd enough, yet one finds thousands of people 
believing in the theory. The real difference is that God and 
man belong each to a different order or plane of existence. Just 
as we ascend from the plane of objective consciousness to the 
plane of subject or mental consciousness and just as we ascend 
from the latter to the consciousness of true subject or soul, so 
also do we ascend from the latter consciousness to True Sat or 
(^ oc l The base of the lower rests upon the higher but not as 
..fleet and cause. Such expressions as &.uSI<&a(§uS)ir (Life of 


life) ydsfley (Intelligence of Intelligences) express the 
relation clearly and yet we find these expressions freely used by 
Idealistic philosophers without any meaning. According to the 
latter school, God will be an .jy/tfsy (Intelligence) and not an 
„ (Intelligence of Intelligences). When Siddhanthis 
the expression “ eiivsonu> (dsuaiTQ&tuso “All actions are 
U . SC ' actions,” they are also misunderstood often times, and the 
^ 0tl 'on simply moans that God is He who sustains our very 
6XP u dC tions as He vivifies our intelligence. Though there 

being 

ndence of the soul on God in respect of its Itcha (will) 
U (lntellig cnce ) and Kriya (action) yet the souls’ self action 
^^ponsibility is not destroyed. For instance when I move 
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my arm, not only is my volition and energy (Itcha and 
Kriya Sakti) brought into play but tho same action is 
sustained by and is possible only in the presence of the supreme 
energy (Kriya Sakti) of God. When I think also, 
Gnana Sakti of God is also brought into play. Only when God 
works, He does not work as we do. As the 1st illustration to 
the second argument points out, His Presence produces these 
effects (<sf ibiB$£G& gtQpirySsovu). And even then, He does not 
suffer any change as pointed out in the Sutra. Analogous are 
these. All the actions of the human body are supported and 
aided in the end by the Force of Gravity which is one and u n i_ 


form, and yet in ordinary language we do not recognize its power, 
though a scientic account of all the causes must include i t as 
well. Similarly, all our visual perceptions are aided by the Su n ’« 
Light which is one and uniform. Yet I say merely < j 8e& , 
Accordingly the ignorant do not recognize and feel the Power of 
the Lord, but the wise recognizing this Power, try to realize aQ( j 
feel it by withdrawing more and more from themselves 
bringing themselves more and more into contact or rap p „ rt 
Him, aided thereto by His Arid Saldi. And the laat ni nstra t j 0n 
appropriately discusses the nature of this Ami Sakti. ^ 
approximation of man to God results m the end i n ° 

relation as described in the 2nd illustration. In day 
light of the star is completely lost to all sight, and yet not e 
The light of the star blends with and becomes imlistinguigjj S ^‘ 
from the light of the Sun. Its identity is lost and not 
There is no annihilation of the soul but its individu^^ ° ^ 
Egoism is lost, its Karma having been eaten. Tlii 


B . y or 
18 *tok , 

Nirvana, according to tho Saiva Siddhantt. Then - Qlltl 


i> 

alone will itg ftction ’ if it has any, be in reality that of 

The subject is further discussed in the next Sutra. 0, 'cl. 


The limitation of the human intelligence is thus dey Cl> . 

Sivagnana Siddhi, “The soul understands with the t 


ni(i of " 
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Supreme Intelligence as it understands through some sense or 
other, forgets what it has learnt, learns from others, *s not 
conscious of itself, does not understand of itself." 


On the other hand God is described as 1 Siva Para Prakasam 
t jj e w ho is self luminous and illumines others/ On this subject- 
the same authority raises several other questions and gives beauti- 
ful replies. 


If God illumines all souls, He must illumine all of them equally 

e ]l If each one's intelligence follows his own Karma, then no 

rl is required. The answer is that Karma itself acts through 

though God cannot change Karina. And the analogies of 

° 9 arth which yields according to the labour of the peasant, and 

e can only ripen those fruits that are matured, are 

the sun Wil 

pointed out. 

- theory that the soul is self luminous or self intelligent 
ted by the fact that the soul is only conscious when in 
is refU witb the senses; and the opponent is compared to a man 
vV* oXX ga y that a man, with the full power ol eye sight, iinds 


wb° 


by feeling with his hands. 


t obj ectS 

, i n tellig ence is m fact analogous with his eyesight- 
bli 11 ^ (non-intclligent) nor is his sight such as to make 
jjc 11 . the dark and dispense with the aid of the suu s 

see 111 

bi “\ t0 ,#i 
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VI 

SIXTH SUTRA. 

ON THE* NATURE OF GOD AND THE WORLD. 

— — 

Sutra. That which is perceived by the senses is 
asat (changeable.) That which is not so perceived 
do not exist. God is neither the one nor the other, 
and hence called Siva Sat or Chit Sat by the wise ; 
Chit or Siva when not understood by the human 
intelligence and Sat when perceived with divine 
wisdom. 

Commentary- 

This treats of the nature of Sat and Asat and consists 
of two arguments. 

First Argument. 

Churnika. — Every thing that is perceived by the 
human understanding is liable to decay. 

Varthikam.— -As an object exists or does not exist ac- 
cording to one or other attitude of the soul, it is established 
that the object perceived by the human understanding is 
A.8dt. 

Illustration. Hear, O ! cliou who art ignorant of the 
real nature of Asat. All those that are perceived by the 
linman faculties and senses will be found to be Aunt by bi ni 
who has understood Sat. 
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O ! Thou, who art not Asat. If similes are required to 
illustrate that the world is Asat, they are the figures formed 
on the water, the dreams and the cloud-car. They disappear 
before Him, as does darkness before the sun. 

Second Argument.. 

Churnika. — The Being so arrived at (that is not per- 
ceived by the soul) is Hara. 

Varthikam. — All objects understood by us do not require 
a lia-ht to know them by, and all not so understood cannot 
be known even with a light. Hence that which is not 
'nclnded in these two and which is beyond the ken of human 
iyrerS and is within its ken also, that is Sivam which is 

Sat. 

Illustrations. — (a) If ihe meaning of the expression 
(Jod i s neither what can be proved and known by us 
v ]vit cannot be known is asked, he who has found the 
n ° l will say that He exists. He cannot be seen by the 
^ ra understanding as He will then become Asat. He 

k UirU be seen by the Arul Sakti of Siva who cannot be 
mUSt i <r m an. This Arul Sakti is His Foot. 
kn oW» 


r phe faculties by which the Soul perceives are Asat* 
^ none of them can perceive the One. Even 
rpfrer e ^° ^ ^ go perceivest, cannot understand Him. If 
<vvhat thou perceivest will be different from 


fore 
wh° 

d 

^rho has understood himself will perceive him- 
t,he e ' Jl0 t different from Him, as he merges his per- 
]f t° ^ jjim and understands through His Arul. 


tho*’ 
exa ** 1 


se 1 
son a 


■bev 


m 


j£ (J-od is capable of being meditated by man, He 
(C) jl sat- He is regarded as a Being beyond human 
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meditation. He will be a mere fiction. If He is meditat- 
ed as neither, Pie will be a nonentity. If He is meditat- 
ed as an object of meditation though He is beyond human 
meditation, this will be also a fiction. The Par am can only 
be meditated with the aid of His Arul . therefore He is 

A 

not a nonentity? 

(d.) To be known by tlie soul. He is not different from 
itself. As He is even present in its understanding it can- 
not know Him. As He in fact makes the soul see, its 
understanding cannot comprehend and point Him out to 
the soul, just as the eye which the soul enables it to see 
and yet is one with it cannot see the soul. 

(e.) God is not one who can be pointed out as “ That.” 
If so, not only will He be an object of knowledge, it will 
imply a Gnatha who understands Him as such. He is not 
different from the soul as an object of knowledge. He be- 
comes one with the soul pervading its understanding 
altogether. The soul so feeling itself is also Sivam. 


J 
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NOTES. 


This Sutra contains the true and only definition of God, and 
all other attributes of God follow from the two given here. The 
way in which these attributes are derived is thus. In the first 
place, God must either be an object of human knowledge or He 
is not. If the everything that is perceiyecf by us is liable 
to decay and change and we cannot regard God as liable to 
change. Therefore God is beyond human perception and hence 
called Sivam or Chit (Pure Intelligence). If it is not an object 
knowledge, is it nonentity ? Of course not, and hence He is 
‘ that HU ksists' ‘ The only Truth.' These two form 

components of the word * SatehitfaxnanthamS so freely 
^ Jied to God in the Saivite and Vedantic lore. This is our 
j 0 finition of God and it is seen that any definition of 
° nly maat contaiu these elements and the conception of God 


- not be simplified in any degree. Stated thus, very few 
0 nists would quarrel with our definition of God. And 
very few of the religions of the world even those, 


God 

reli gi° : 
t how 

y e changes others as polytheistic and idolatrous have an 
qqA which conforms to this definition. Their tradi- 
id** 1 belie f a and methods of worship destroy this true idea, 
ti ot ,s > 9tance if our definition of God, that He is inconceiveable 
10 j ia mftn intelligence and imperceptible to human powers, 


by 


bow 


are all those religions which believe in Avatars, 
i& true Vaishnavism included, reconcileable with our 

yfhen God is born iu the tlesh, is Ho not a tangible 
(jefi#®* 0 ^- n g to be seen by oar eye, felt by oar toaoh and com- 
^ jjy oar senses. How can we then call Him indescrib- 
p tcb 0tl j imperceivable. How can the Author of evolution 

able &n 
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subject himself to the laws of evolution — birth and death. Is it 
not therefore that our sages one and all declare that He is 
f v-@ujir m/fluj/r* ‘ ^putSIsS tfpuiSeSI’ (without birth aud death). 
We challenge any body to point out in the vast puranic lore, any 
story in which Siva is said to have been born in the flesh and 
the very stories which exist, only serve to illustrate the difterence 
between Him and the so called Immortals, namely, that Siva 
cannot die and be born, and that all others are capable or births 
and deaths, and our poet says : 


“ GteOGOrrn iSIpui^tb ^puLjLD $tuputT 6 H 60 (rpu>, 

Q&rT6V6Vn p Qpetfl(hQ&ib y —r5Lb Q&nQ&w&n, 

^jsoafip iSIpip (S&Gemb (Su^oO^^ J 

< 5 G€&j3>U-{U> 


and every Tamil student can recall to mind the popular Stanza 
of Kalamegani in which he claims superiority to Vishnu who is 
superior to God, as Siva has no births, v ishnu s births are ten 
and his own are innumerable. The Churnika points out that all 
object and subject (mental) phenomena are liable to decay, not 
annihilation, but change. They so change from moment to 
moment, they are so evanescent that they may almost be said to 
have no existence at all, ‘ g)sW?*v Qiugv u>rraDtu’ and these are 
therefore called Asat. And to avoid further misconception {t 
is defined as that which exists or does not exist according to th 
objective or subjective attitude of the mind, bearing fo 
however, Asat here includes all the phenomena of object and sub' 
ject, both being objective to the soul. Asat or Maya therefor" 
does not mean nonexistent nor illusion nor Mitya. Xt • ° 

means ‘ other than Sat.' And this definition has to be bor 
mind fully, as the confusion of its meaning alone has gi Ven • *** 
to the tortuosities of the Idealistic School. The latter 1 

compares Asat to the imagined silver in the shell and the 
in a rope. That this is a false analogy, without any meani 


8 
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easily shown. For the production of this illusory knowledge 
we must have previously possessed a knowledge of two realities 
both the shell and silver, and the snake and the rope and an 
imperfectly intelligent being, who by either defective vision or 
distance or fear &c. mistakes one thing for the other. The silver 
and snake, in themselves realities, are not in the shell and rope 
respectively but in a defective mind. In the genesis of the Asat, 
what supplies the places of silver, shell and defective mind must 
be shown. So far as the illusory knowledge of silver is con- 
cerned we have traced it to a defective mind. If myself and 
m y human consciousness, objective and subjective is an illu- 
sion, who 8ub J ect °f illusion. Inevitably, God. 

guch a God is itself illusory and He could not be self luminous 
n d Intelligent. The analogy gives us no sense whatever and 
though the objection as stated here has often and often been press- 

vet we bud no book meeting it and we find the analogy 
ed, j ^ 


rope* 

The 


ted often enough and even by intelligent men, parrot-like, 
nature of Asat is further explained in the illustration, .and 


the 


jmilefc* given are in themselves real experiences while they 

id the point of comparison is simply their evanescent and 

lft8t ’ ovary character, 

temporary 


a. 

fid 


The second Varthika gives one of the many dilemmas 
this work. If God is knowable by us, it will be easy 
f W* \ to kuow Him and we do not require a superior Light to 
e noug Him. If He is not knowable, then however we might 
guide auUO t discover Him, and the worship of God will be all vain 
try* The meaning being that it is not possible to know with 

tro u ^ e# ca lled Pasa and Pasu Gnanam i.e. 9 by the human powers 
1 soul itself. The Divine Light (Pathi Gnanam') must 
fifid qXXV soul and then we can discover Him dwelling in our- 

merging our personalities in Him, we become indis- 


from Him and we cau as it were, coll ourselves even 


ti&g aI At no time » c »u we therefore see God face to face 
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as He, as it were, lies behind ns, lives in us, part of our very be- 
ing. Sivagnana Siddhi summarises the resasons thus : 


u God cannot be perceived by the Human intelligence as He 
is not separate from the soul, as He illumines its intelligence, 
makes it understand whatever it thinks about, and as He has no 
such pride as I and mine, everything being in Him. 

(6) and (d) and (e). Maya is object. Soul is subject. The 
object cannot perceive the subject ; otherwise the subject will 
become the object and the object subject. God is true subject, 
and Maya and Soul are objects and hence Maya and Soul cannot 
perceive ^God . The subject receives further elaboration in the 
next Sutra. 


(c) This verse discusses the various conceptions of God by 
the Yogis, and they are reduced to either mere idols of the human 
mind or fiction or nonentity, in all of which cases, the nieditati ou 
of God will bring no profit whatever. When the highest coucep 
'tions of God in the Yoga philosophy are thus declared to be mer e 
material idols or myths, it need not be pointed out that any Ti} 
presentation of the Unknown and the Inconceivable by either th 
eye or the ear or any other human senses will be equally mate 
rial conceptions and fruitless. This then is our real reason 
the objection taken to all forms of idolatory. The religi oll8 
narily professing hatred of idolatry are based on such narr 
philosophic foundations that they simply object to the id 0 ] 8 Qf ^ 
eye* — namely pictures and statues, &c., but their ordinary con c * 
tions of God conveyed by the language and sound is equally 


for 

°rdi» 


e 


and- idolatrous. If you object to a male representation 0 f 


Ki-oi 


God 




gold or marble as your Father and to a worship of the 8Rlne ,u 
do you call Him 4 Our Father’ and 4 Our Lord ’ and rep eat ’ " 
names which are mere idols of the ear, and what benefit Wo 0 ^ 0 * 
bring you the worship of these mere names ? If you obj e ^ 5t 
locate the picture of the eye in a temple, why do you bui]^ to 




68 


SIVAGNANA BOTHAM. 


a temple in words and in your mind and say ‘ Our Father which 
art in Heaven/ This heaven of your mind is as unreal a re- 
presentation of God's abode as the Temple of the earth. A 
prayer is a mere word or sound worship, and all our mantras fall 
within this category. God can only be and is therefore represented 
by means of all the human senses, and the mental conceptions simp- 
ly follow from the sensory conceptions. Of all these, however, the 
eye and the ear standing foremost among the most intellectual of 
the five gateways of knowledge, the symbolic forms of these two 
senses are deservedly most popular. And of these, the forms of 
the eye are all the varied forms of the universe^ the five elements, 
the Sun, and ^ 00I1 > ail d the luminaries and all animal form 
chief! man, comprised under what are called Ashta-Mukurtham ; 
which forms are again divided into Guru, Lingam and Sanga- 
m&m ’ ® uru anC * ® aD £ ama comprising Living Beings and Lingam 
eluding aR pictorial and sculptural representations, from 
root ‘lik,’ meaning to write or describe. Of. The word 
Jj'pik* ’ US6C * * n * ® ecrefc ^o^ine/ The symbols presented, 
the ear, are sounds, words, names, and mantras, prayers, &c. 
^ ° ^ a p these the Pranavu and Sri Panchalcshara stand fore- 

^ ri( ^ And these mantras form what is called Sabda Brahni. 
h oW futile this worship of Sabda Bralun is when not 
- e( j by Pathiyiwunum is illustrated by the Puranic story of 
^ Q f the Tharukavana. Of. the following extract 
fk G . Y tbs Religions of India. a Sacrifice is only an act of 
f r orU j fl the best of acts but it is an act and its fruits 

"ifi ratio Uj 

pveV ^|y perishable. Accordingly although whole sections 

eonS e( f ' ^ rea tiscs ( Upanishads) are taken up exclusively with 
of th c ^ ^ on tlic rites, what they teach may he summed up in 
B peC u * a ^ jSlunduka Upanisliad “Know' the Atman only and 


t i.e wo :'; , .very thing else; it alone is the bridge to immortality." 

ivitn 


***** . jtself and the whole circle of sacred science are quite 

rr he ^ r.onsig;ned to the second place. The Veda is not the 
vvetV 
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true Brahrn ; it is only its reflection. And the science of this 
imperfect Brahrn, this Sabda Brahrn or Brahm in words is only 
a science of a lower order. The true science is that which has 
the true Brahm, The Para Brahmam for its subject/’ That is, 
the Vedas themselves resolve into Asat and they cannot know Sat. 
These thoughts are not only found in almost every page of our 
sacred literature, but they can be met with even in every popular 
song, and story. If I attempt here any quotation, these will i n 
themselves form matter for a separate book, but I am umviliiug 
leave it withouta few, seeing the importance of the subject. Turning 
over the first few pages of ‘ Thiruvachakam’ we meet with these • 

<C UjJLD&n &ITS&S1& 3 ’ 

(Behold the Supreme) 

<c Q&n pt-'&te &L-ib£Q0rT6iQ<svn&fT anewa” 

(Behold The most Ancient God who cannot be described 1> 
words) 


( Behold the Incomprehensible Being who cannot be reach 
ed by the Human mind) 

ic G^fa'0 iD^Siun Qei.QeoT <*.7 essra” 

(Behold the Lord unknown to the Immortals) 

. (f Q&rr/bu/2 ® Qcorr&si 

s> ttrtxr a jpG&fl rr&&<u$ p QaaerrerrojU) ut—fTGn 
& rT t-L@tUL£lz\'Qa)rTGw” 

‘ He is passing the description of words, not comprekeu *] 
by the mind, not vissible to the eye and other senses’ ( 1 u 
here the words ‘ eye and other senses’) ll °^ 

ce iLjeoi!Ta^6SST(r oS/Dibp QGurTQ^oj Qurrjb/fl.” 

(Praise be to the One who is passing speech and 

U & l H) 

€€ Qqj^, {&&&T ggttJ/7 Ogl eor Q&nfaQ 

a fD JglGS® GVtlf) U jCg 6ffJ J* 

(Thou hast passed far beyond the reach of the Ved as 
called loudly for Thee) ’ 


ich 
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“ bp/TfStrusu) $<sm jpiiflsOstiiTaji” 

He has no name, and no form and no marks whatever. 

<c G&n $LDGBif) apy. Q&rT6u&S jd Q&n si'6$p&jg) $6& p rr 6® LA 
lb &2VT JpiuQs'JS VfT 'zSyihp u9<oVfl evr” 

(His Lustrous Crown is where all speech and thought 
cease to enter, 

He has no beginning, no attributes and no end.) 

Turn to the 4 Thevaram : N 

cc 'jpjaii&fl ^Q^Qen sen arrow u06V6\)rrsv, 

^jlJUlfLlVGB 7 ^O/0a63r ; . g) GU GW GW 0 0 6W 

g}&j6ufl6&P 6iJ Q& r arrQpqgf§& arTLiQL-rr ( gto ) (2&” 

(Unless you can see him with His Grace as your eye, 
you cannot describe Him in words or picture, as this is 
the God possesing such and such attributes, forms and 

qualities). 

Says our Sainted Poetess Karaikal Ammayar : 

(( _a&T gptb **^@0 UJtTLLULL(oL-&JT 

e9] 

• @ 00 / 0 ^^) arrsm-QQ zOovr — 6i<sh jpjih0n-<5m 

.^Qeurr j$j ibiS! n a gst <sr asi u rr rr a lL Q&6& |gy6TO'r uGu <sur y 



. && &($*>& V'g).” 

-yYhen I first became Thy slave I did not know Thy form, 
j ba^e not seen Thy form even now. 

\\Th&^ am I to say to those who ask me what Thy form is ? 
i 8 Th y ^ orm ? Which is it ? None. 


oar Thayumanavar: 


(( ILJ&M ‘i SV 0 LD&DLDILI&W ITU 611 IT GQItGl— 

gtfp(TU$6V‘T uQ<z ebeirib arrdt^^ih Qp& Qav** 

QgtireVGon gfnb QuaQFerrrr gpib ^eiretom Lurr^i^ 
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“ (§3VuQ<m.t&it @«353r/5/@^9 atfsonw/ 5 
<c aq^^Giu @a»iT&LDiB&Qerr iqEsernrp Q&rrsvgijLb 
&(T5&6vflu / durT($6iT 'gl&TGOSUuSQp&T&TaitT ILfemGl^fT 
Q u rr QT) $ <5V) ‘ r & & l—Q £0 Gwft L-j&ZV 

GtypQzHLLif-t-n- r§ sa pQ^T tfeir ^errmsuujTi arr&srurrr.” 


ty. with verse (<?)■ 

“*£/$ lyihf'vG'Arr is it gpjGnV&jr y <£fji Qofd&'fi&ird] ^pug,^^ 
iSI f$H]& poQun & QiJJoVT < &ovru Qutb^Gsor — G'-Jtfi&n uin^rj-^ 

U> (o) LJ (T (Jj 6fT f§ $ obi < &SVT LU &S1 /$ ^ &/$ iU n Cj QuirTQj^ojj. 

fBfJ G&T 


Having said so much, it might reasonably be asked, how i s 
^ that the Saiva Religion whose Temples are more numerous 
than that of any other faith and are spread out from the Hima 
l a yas to Cape Comorin and the Islands beyond and from the 
ca ves of Elcphanta to the Rock cut Temples of Mahabali pilram 
tolerates these practices ? This is the subject ot the next chapter 
011 Sadana and the reason is found there. This symbolic Worsh* 
(sensory and mental) is required as Sadana for the hu ^ 
soul and these are not Sadhia i. e.. the means to attain 

**u end 

the knowledge of Sat, and not the end itself; or in the Word * 
the extract quoted above, these are acts of preparation ^ 
human mind, if it must progress in Spirituality, must withq 
more and more from its own self and rest itself ou 
considers, the Highest, the Holiest and Loveliest and h ** 
upon it all its deeds, riches, and thoughts q °^°W 

^ ^ ^ f/t * 

^a 9). 13y such continued practice of Altruism and 

Si vain who is -A-ll Love, will reach true Bhakti C 11 f 

5 Uf P 

Gnunam, described in the last chapter on Paynn. Bosid es ^ 
must worship ^ od > we must worship in that body i u Ny) . ° u " r e 
is present and we have before shown that the whole 

' ’ Uv <*s e 
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animate and in animate, forms His body ; and that all forms 
of nature are His. And our sages praise Him therefore : 

ce 'Quem Qup/Sujsor (Sun prf) ” 

(Praise be to the One who is male, female, and neuter.) 

cc L£ pm pn vy Qtu&dfisor ^/go 6orrp 

(Surrd^oVSOT 61 ) & Q& GO 607 GTtoBT tS 2 oCTULjoO(SQin rr i 
S^(E 3 S 6 fT UtrQpGO <^(&pG 0 G 0 <o 0 n P 

QsL-i—fSQiu^ (yjckw d aemi— [Ssurreo jit 
Qih&tkvr&Cg) 1 ^ <=syifluj(Tuj.” 

(The sages can only sing Thy praises as the One immanent 
in all Nature, and withal as being the immutable and unchange- 
able * we have uo ^ heard of any persons who have seen Thee except 
in this way. Thou art beyond the reach of all thought.) 

(C g (GOV ) sSI dJ il 68 )j LD <£ 600 T (o' — . GOT &TT GOOT <35 

(I have seen Thee with my eyes.) 

CC uSI 6§ 68) & liQ & fT ZBT 45 IT 680T ’ 

(Thou art present even as the Harmony in the Vina.) 

“ L^eSt&pPP^ QurtmvvLUTth ^DOL^ajp ffianpig) (olo 

rfuJ Qu®™*-’ 

(Thy greatness in being present in one and all, like tho sme 11 

in the flower.) 

r&aGSflpQ**^ '£f6toU>&Q& f TGV J 


LD, 


QuS) pp®* sr6 ® LD $ r got {S&krp-pGO 

T Qf&LbemD Q&djQpiT&rr QunJjprr 

g, U~r 

^ b*a>uij eto^A^A 17 ^, <2u>A<3 
6 $sar#6iD<* iB ireor, QeueiDuui- 
ggsrserflP 'S6Ssr 6e>Lt>es>a, A^ A n , e’e’nQemeir jpj 
• usoQatTuf.Qluu'SegrLj uso iSIpeyi^ 
fyggr P P&Gtf & &GUSull9 GUT *2/60)1— &(o<£ IT <oiff ?o @ IT 6BT JQ)’ 

c ^ 7 u art present as tho Light in the sun. 
pho u art P resent ftS co °l neBS * n the mo °H. 
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Thou hast added Heat to the fire. 

Thou art present even as Akas diffusing everywhere. 
Thou art present even as the sweetness in water. 
Thou art present even* as the hardness in eaith. 

Thou art present in each and everything as such. 

And yet art Thou not all these things.) 

(c u ^ olfSsxJ u9 JD Lj ©Gi> tali'! 6<5T <& ! 6HT & • 

(Thou art ensnared by Bhakti (Love).) 

^(J^flUQpLD &-(7 5 f3, (3/> LDrr^V)lLI QufJJD/Sc 

Qu o nu9rrQp6toL-tu Quuhd^^ot Gufr/b/fl. 

(Praise be to Thee who hast forms and art formless.) 
(Praise be to Thee who hast thousand names.) 

CC &G5&GG&P &WGXTU gs<&T &TlL&) GD&UJ r /b 


U G3& COM 301^68) & UdS'TGV'gO LBfcjSffLQ. 

U>G&r($<ttV) GZL-(5g>lh GUtpiB(^aSiT ujitgjGm 

rS&freoTQj^&r 6ui^a.‘tr(§u>(2u>.” 

Real seeing with our eyes is when we see Thee. 


Real Pujah with our hands is when we worship Thee. 

When we repeat Thy names, it is uttering manthra. 

All the five elements and animate nature are T hyGraciousForm s 
“ 6LiifLQ<a>&)°' }rrr ®'°V' &■' Qj(Typ<5 j£t-.rr& 
ajQ&n gVOP®* 1 <srrn-6ssrib &nGSsruQ$V)? y 
(Can I hope to see Thy Truth 
When I do not praise all Forms as Thy Form) 

<< 'gjQfjQoXj&flsti SL-(TT)GU(ipQpcklT 2_Th ; Qsu 0$ 

(LpcklT(JJ6S}SU ILjUiUQp LDCttio’^ 

(If it is said, Thou art Formless, no, Thou hast also a Form 
If.it is said, Thou hast only a form, no, Thou art also forml 
Thou art neither.) 


And again when we picture in words or in our mind 8 n 
say as the Creator, the protector and the destroyed °^ > 
should we not also picture Him to our eye as such 9 7^ 
not that, when we speak of in words, God as creator ! 

4c. 
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or think of Him as such, we have really advanced in any 
way in our knowledge of God. And it is, on this principle 
that the whole of the innumerable forms in Temple 
worship has grown among the Hindus. Each form and every 
detail in that form is symbolic of some idea or thought. These 
forms are such that if to-day all our philosophical works and 
Shastras, &c., are destroyed, it is possible to evolve, all our vari- 
ous Hindu philosophical systems, Moral, Social and Religious 
from these images alone, provided we possess the key. This is 
not an idle boast, but it is want of space and fear of encumber- 
ing the subject with too much of my own views that forbid me 
to elaborate the subject further. However I will conclude this 
article by referring to and explaining in part the most important 
of the Saivite Eorms, namely the image of Natesa and the 
Chin Mudra. It will be too great a detail if I proceed to describe 
the structure of the place or Temple called Chit Ambaram or Chit 

Chit Sabha and Pundarikapuram or the city of the Heart 
Akas, ^ 

the midst of which the Divine Dancer performs His Natak. 
The pose is that of a dancer, and now dance is defined as the 
f motion. And when, as we have shown, God manifests 

mUSlC ^ 

If as the great Energy or Force or Maha Chaitanyam, when 
■^■ ira that the whole universe of Mind and Matter should 
W Evolution (creation, development and Reproduction), 
underg ^ mo re appropriate than to regard this Grand 

wha^ as a great Dancer. In the words of our sage — 

Moving 1 . 

. (Surreo &<sok ^ jLL^corr^JiuevGOiTLD^ 

£ sni— 1 — . 

" e rLDLO 6837 6307 GV6V6W' W eu 6m UJ , 

^ \ iq the Dancer who like the heat latent in the firewood 

( O p owe r in Mind and Matter and makes them dance in 
effuses prefer again to quote the famous authorof 4 Nithineri 

their f . or der to explain a few of the other Symbols. 

Yilakkam 

spuau petr 

^ & ' £i)GP (T L J l26& fhSTeuflgV Q)6tT(T&(ipib 


itrr^ 
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GlV&iTUJ LJ6L607 Qpil) 676W7OTP /E70^0ii) 

^rrQeor jp&rr pLLQjjt s& &jr(oL£> 

^EGvfl j&pGcfi 6D (&)£> j3> &IT(T&nuU(j9)$ 

LU^evr @66)£>lLjLQ &(T LJ U j^GST 'gjGSnnpp & <3 @ LO 

Q £>n pjpJL-j &6GT p cfy'd Qj$fTSVG}ijSV69l—fEl£G)iJL£> 

-MX£D JfV&t JO .SgJLfiJv 6B) ID j&jg G> ft IT &jGlO 

^lLl^-UU ftlV l?*rO/ LJLJUU *07 6? dkJJl) U/ LO LO G*X> f iV t s2> ^ £&& 

jp/ rr m (B ■> ^/r^LorSvOT ttkJL»ar jfluJUj&toLO ; 

«gy <Bp& ®ZVT 6vyu$nd£Ll(&, 'tyerr&S'iv C?uifi*or uu> 

Q&n<Buu £1 (ippstiajlilehr 

g$£,QpiTL$a) egi&thtSem Q in tup Qp *$<*>•’ 

Roughly translated, the passage means ‘ 0 my Lord, Thy Hand 
holding the sacred drum (Damaruka — &-®< ssj)«) has made and 
arranged tlie Heavens and the Barth and other worlds and 
innumerable souls. Thy raised Hand protects the Chethana and 
Aohethana Frapancha which Thou hadst created. All these 
worlds are changed by Thy Hand bearing l'ire. ihy Sacred 
Boot, planted on the ground, furnishes rest to the tired Bou j 
struggling in the toils of Karma and eating the fruits thereof 
It is Thy lifted Boot which grants eternal bliss to those 
approach Thee. These Fci-uchu ]\vithy if are in fact Thy 
Handy-work. 


The curious may enquire how the hand with the c ] ru 
signifies creation or creative Po^ver. Those who have read *** 
Annie Peasant's Lecture on Sound will have noted that , i ' 

W 

creation is started Sound or Natham is the first product 
of which all other tatwas are evolved, and the Damaru]^ ° Ut 
probably the oldest and most primitive sound producing ^ llS 
ments known to the Aryans and which, the use of it ay]] • 
religious observances also points to. 

The Chin Muilra found in the Person of the Di V j no 
Daleshina Mnrlhi explains the nature of the three ?v , , 
and the difference of the lianilu- and Mulsh a condit; 0l| ^ ’ r/ ^ c 's 
a fuller account of this symbol, see the pages of ‘ The The 0s * ° 1- 

* **lRi 
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CHAPTER III. SPECIAL: SATHANA VIAL. 

VII. 

SEVENTH SUTRAIV2 

RESPECTING THE SOUL.. 


Sutra.- In the presence of Sat, every thing e*se 
(cosmos — Asat) is Smiyavi (is non -apparent.) Hence 
Sat cannot perceive Amt. As Asat does not exist, it 
cannot perceive Sat. That which perceives both, can- 
not be eitherof them. This is the Soul (called Sathasat). 

Note. This treats of the nature of the Soul and 
consists of three arguments. 

First Argument. 

Cliurnika. — Ilaro, has no experience of Pasa . 


^ ar thikam. — As, before the Perfect and Eternal Intel- 
ncc, the bnperfect and acquired intelligence (falsehood) 
| lC>r n of its it ^ therefore established that in the 

1 & S of Siva Sat > Asat loses its light. 

present 

Illustration. — Kara who is not separate (from Pasa 
p a sa) cannot know them as objects. So He cannot know 
^ g different even when He knows it. Evil Asat ceases 
A s<lt before Him, as does darkness before the Sun. 
Second Argument. 

-nika.- — -Pasa cannot know Sara. 

tliikam. — Asat is non-intelligent as it will be found 
•yvlien examined closely. 


to 


Cb« r 


V» r 


to 


be 


so 
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Illustration. — The ignorant man who follows a mirage 
as water, will find it to be false when he reaches it. So the 
soul whom God’s grace has not reached will find Asat to be 
Sat. As Asat does not exist, it cannot know (Sat.) There- 
fore learn that Asat has no understanding. 


Third Argument. 

Churnika. — The soul lives in both. 

Vartliikam. — It is established that the soul which has 
such double perception is neither of them : as the soul is 
that which perceives both, understands on being taught, 
and exists in either condition eternally. 

Illustrations.— O Thou who art engaged in deep studies. 
The soul has knowledge of both Sat and Asat and hence i s 
neither of them. It does not appear as equivalent to either 
of them, nor is it nonentity being neither of them. Its 
nature is like the smell of the flower which at one time was 
non-apparent, though existing in the plant and at another 
time became apparently visible. 

(2). Tlion art not Sat, as tliy understanding • 

changeful and imperfect, becoming deranged m disease and 
recovering its brightness when medicines are adnnniste re( j 
Thou art neither Asat as thou hast to eat the fruit s 
Karvia, knowingly performed by thyself, and which 4^ 
cannot know and enjoy. 


(3.) Ignorance (Agnanam) will not arise from q q , 

■who is the true intelligence as it is Asat (like dai>k ?u> . 

before light). The soul which is ever united to G 0 ,i 

co-eternal with Him. The connection of ignorance with , _ ' * 

soul is like the connection of Salt with the water of the. 10 

e s e a . 
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NOTES. 


We have proved to ourselves the existence of the three cate- 
gories or Padarthas, Pathi, Pasu, and Pasa in the first chapter. We 
have learned to distinguish them further in the second chapter. 
And now what is the use of all this knowledge ? All knowledge 
d all philosophy will be utterly useless if it will not lead us to 
believe that we have a better end to attain to and to action that will 
nc r a bout this end. The true end or Siddhantha is what 
d of in Chapter IV and this chapter preceding it 

jg t/I’C&kt' 

ropriately devoted to the treatment of the action or Sadana 
13 leans of attaining the True End. Now in proceeding to begin 
° r if we begin as the author of Vichara Htujar begins, ‘ 1 

God I worship myself. Why should I worship any other ?’ 
at0 not achieve much. Unless we can distinguish ourselves 
QoA we canno ^ a ^ cm pf to become God. This Sutra there- 
*oins on the person beginning his practice a further 
611 n ot to mistake himself for God, thereby distinguishing 
caution Agat and g atasat and showing also what becomes 

het^ee p]anes when wc pass on to the Higher. Asat has 

G f the k ecn explained to mean other than Sat. This word and 
already ^ mean non-existent and nonentity but also mean 
gii'ftyO' 1 * 1 or non-luminous or non-distinguishable (aSefrrs)** 

The Ganges pouring from its thousand 
ffOLPf ^ Q broad sea preserves its taste and reddish colour 

jjioutk 8 miles beyond, but as we proceed down, the water 


Sadana, 
am 
we 
from 
fore 


£ 0 r mi** ^ taste and colour and finally, sure as anything, 
g r^ ftlly t ' bnd it- 1^ i 8 lost completely. No, it is uot lost. 
e c » ri °° which is greater than the great Gauges has com- 

e-rea* se 

f ^ " 
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pletely engulfed and covered it up and in consequence it is the 
sea and its Salt and not the Ganges and its taste that is apparent 
to us. Sea is Sat and the Ganges mingling with it is Asat or 
Sunyam. Again darkness is as real an experience of our sight 
as day light. We speak of darkness engulfing the whole world 
at night ; but with the first streak of dawn, darkness has com- 
pletely fled and vanished. Has it ? and if so, where to ? No, it 
has neither gone nor fled any where nor has it become non-existent. 
Darkness is present in Light and is completely absorbed in it. 
The greater Glory and Power of the one subjugates or covers 
the power of the other. 

We have elsewhere referred to the analogy of the sunlight 
and stars. The author of Sivagnana Siddhi calls this c 
§ji-.n6muS which is explained to mean, that God cannot distinguish 
it as apart from Him as we distinguish one object from another. 
Knowledge and conciousness is only relative ; and in the Presence 
of the Absolute, the All, there could be no relativity and no 
knowledge or consciousness. Hence Sat cannot perceive Asat. 
As elsewhere explained, in the subjective state, the object 
vanishes. That is in pure subjective conciousness, object con- 
ciousness merges, becomes indistinguishable, there is no know- 
ledge of object. 

2. Asat cannot perceive Sat as it cannot rise above itself i n 
perception and as it is itself the object of the soul. g 0 . 
doubly distant from Sat. 

o HPLia orofnmonf V»ri n mif flip wlinlp anki n «.i « 



Sat and Asat. In the human condition it is one with Asat 


na mely 

and the 
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first step in spiritual progress is to distinguish itself and then 
slowly to separate itself from Asat. But it should not be supposed 
from the fact of the soul rising to its own plane from Asat that 
it is a compound or an effect or Asat itself. The soul did exist 
in Asat even previously though in a latent or unperceived condi- 
tion and it rises out of Asat as the smell of the flower rises out 
of the tree or plant in which it was not perceived before. Rising 
to itself, the soul should not stop there, but must again learn to 
distinguish itself from Sat and then try its best to lift itself into 
the plane of Sat, with which also it was connected as the flower 
and the plant. €€ rQetr ” (In the 

tree of Life (soul) the sweet blossom of Sivam blossoms out). 
In the banda condition, the soul appeared only as Asat, and when 
the banda is removed, freedom is obtained and it then appears not 
itself but as Sivam. So in neither condition, its own nature is 
subordinated to the one to which it is connected for the time being, 
and apart from either, it connot find a resting place and it lives 
therefore in both. 


Though at all times all the three existed together, yet at 

jrimf* Soul and Sat were non-apparent and Asat alone appa- 
one time, 

like the tree before blossoming ; and at another time, Asat 
Ten a rs*and the soul is enveloped in Sivam and tne bright 
sweetness of the flower alone shines out. 

6 Thirumanthiram. * 

of- 

(( 'Q&7LDIT 

P jdqdl-uulL.® rSeorpgi 

pgpggliD&Qpib pea>L-tijppQu(T < 3& 

soul which in its real condition is of the form of 
fined and conditioned by its connection with Malam ; 
giv^n 1 10 bantham therefore ceases, it assumes the form of Sivam). 


SEVENTH SUTRA. 


81 


(c) The last illustration contains a favorite analogy. God 
the sea or the vast space giving room to a vast volume of 
Wa ter and things contained in it, “ the all Container 99 “ The 
Sarva Viyapaka 99 The water is the soul which is Vyapti and the 
8a lt of the water is the Malam which is Vyappia. The import of 
analogy in this place is that though it is the sea which 
gives room to the water and the salt, yet the salt does not attach 
itself to the sea (space) but to the watar. And the salt though 
is always present in sea water, the water in its original or real 
condition, is not so connected and this connection can be separa- 
ted. 


9 
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VIII. 

EIGHTH SUTRA. 


THE way in which souls obtain wisdom. 


Sutra. — The Lord appearing as Guru to the 
Soul which had advanced in Tapas (Virtue and 
Knowledge) instructs him that he has wasted himself 
by living among the savages of the five senses ; and 
on this, the soul, understanding its real nature, 
leaves its former associates, and not being different 
£ r0 m Him, becomes united to His Feet. 

Commentary. 

This explains the Path of attaining Gnanam, and 
c onsis ts of four arguments. 

First Argument. 


Churnika. — Souls will obtain wisdom from Tapas. 

yiirtliikam . — Moksha cannot be obtained when per- 
. Sariy a , Kriya, and Yoga , unless the supreme 
form . g attained by Tapas effected in 


friccna*" 
births 


all previous 


Illustrations. — (a) Those who have performed Tapas 
fruits in the various Tapalohas (Heavens) . And 
etx ^°^^iey attain good births, so that they may get rid of 
^ y lGS e desires, by eating the fruits of these desires, 
e^ etX , 'n Gnanam . This is what the learned in the Shasters 

a0 a 0 **'° 
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(b) The bliss secured by the much praised sacrificial 
acts will be like the pleasure derived by the hungry man 
after eating and who again becomes hungry. The soul 
will join its Gnanct Guru when by its indestructible Tapas 
(Sariya, Kriya and Yoga) its good and bad Karma be- 
come perfectly balanced. 

Second Argument. 

Churnika. — He who comes as the Sarguru of the 
souls is Mara. 


Varthikam. — It is established that the Lord appearing 
as Guru will teach the souls, as not being separate from 
the souls, He shines in the light of the souls as His body 

Illustrations. — (a) God imparts Gnanam to Vignana 
kalars as they dwell in Himself ; to Pralayalcalcir 9 He 
appears as Guru in His divine form and imparts Gnanay 
and to Sakalars , He appears as Guru concealing himself 
human form and imparts Gnanam. 


m 


(&) The souls will not attain Gnanam unless in 
by God in order. Those (Pralayakalar and Sakalar) 
are instructed by the Perfect Lord of the world , 
such instructions in the 2nd nnd 3rd persons respect’ 
^alar) who do not receive such iw. 


Those (Vignana Kalar) 
instruction, attain Moksha Gnanam from God bv • * 


?" Ch ^Perfect 


ion. 




The milk and tears, which did not exist b ^ 
in the person of the well-adorned mother VQ ’ 


0tl,er the 


Avfll there. 


appear m me person 

birth of the child as the result of her love. Who 
fore understand the Lord who is present in the 
perceived, like the Ahas in the water, if he did not a * ^ 
in the form of the Divine Guru ? ' 


soul 
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Third Argument. 

Chumika. — The soul does not see itself when in union 
w ith the five senses. 

Varthikam. — The souls, being blinded by the senses 
forget their real nature, as the senses do not show the soul 
its own nature but only put before it, its own impressions. 


just 


like the colors reflected on a mirror. 


Illustration. — The soul, who, after reflecting that the 

knowledg® derived from the material senses is only material, 

th e colors reflected on a mirror, and that these color-like 

sations are different from itself, and after perceiving such 

seD knowledge as false, understands the Truth, will be- 

false van t of God who is different from such Asat. 

come tne » 

Fourth Argument. 

Churnika. — -The soul will know itself when it forgets 
the sen seS> 

thikam. — The soul reaches the feet of its Lord 
* sees itself to be different from the senses, just as a 
wh en ^ c | 1 es the ground, when the rope of the swing breaks. 
so 0,11 re tratio ns.— (a) The soul which becomes bound with 
^^like the river flood when stopped by an embankment. 


-ptLS& r11 ’ 1 j eaV e the Divine Feet of the Lord, who is un- 

wiU not , 6 afte r once attaining Them, onbeing freed from 

- - 


c ha^ ea ^ f the world, like the flood which reaches the sea 

the ti e9 ^ankments being destroyed. 

on ^ . eV ery object is God, then no body need attain 

(&*) jf He is not every thing, He is not God. 

God-’ 0 cal m°t see Him, as though the eye sees all 

v0 jyth^ t ^ e 0 ther senses cannot see. Understand the su- 
J bjC ctS> a £ eyesight in persons who recover their eyesight. 


P r 
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(c.) O Thou, who hast found that thou art not the five 
senses ! The Sakala who has reached the Divine Guru, after 
leaving the knowledge of the five senses, yet is not separat- 
ed from the five senses. If the result of Mala and Karma 
again surround him, as the separated moss covers the water 
again, a little while after a stone is thrown, Let him remove 
it by contemplating on Him who is never separate from him 
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NOTES. 


After showing, in the last Sutra , what ihe Soul has to 
achieve, this Sutra proceeds to explain the Sadanas and the fruits 
of such Sadcina. 


To begin with, the soul, by its practice of Tapas in all its 
a st and present birth must have acquired sufficient knowledge 
^ d spi r ^ ua ^^ aS a k* e to attain Gnanam. Tapas as here 

d means and includes three out of the four Paihams or Paths 
'bed in this school namely Sariya , Kriya , and Yoga . Sariya 
j£ r iya include all kinds of altruistic and Moral and Religi- 
flI1 r actices. All these three which are placed in an ascending 
ous p about what is called c (^Q^eS^sGrOajrruu and uiojurfi 

° vdeF f (balancing of the good and bad Karma, and the maturing 
before it can be dropped). The practice of these Sadanas 
of ^be soul, true knowledge (Gnanam) and Love (Bakti) 

j e velop ^ ' s a ]j Love, appears as Guru and imparts Gnanam , the 
and God by showing it its true nature ; and the Soul attain- 

fourth P a freeg itself from A g at and reaches the Feet of the Sat. 
ing GnaD!iD J oa r paths, Sariya, Kriya, Yoga and Gnanam lead to 
geoce the gadhia) namely ‘ Iruvinai Oppu‘ ‘ Malaparipaga’ 
four fr uitS OT . an d ‘ Sattinipada’ (Reaching Divine Grace). 
, Sarg urUdarS . ionB to the first argument point out that it is possi- 
The ill» 8tr . a ’ g 00 d many powers and enjoyments by the practice 
to att»i n ^ ^ which however will be lasting or lead one to 


ble 


£ fty 4 ** 5 ® e tem a l bliss. They only beget further Karma and 
do u> °° d C The true Tapasi will aim at destroying all Karma 
^ I ,tliC r birtl' Guru. And the second argument points out 

-cb ^ Vi j B a nd illustration (c) shows how He is to be 


i t e& c rU is and illustration (c) snows uuvv xxe is to uo 

flTi th e ^^rvhie Gum cannot be any other than God and except 

ob****' 
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by His touch, it is impossible to obtain Onanam . By practice of 
True Tapas , by intense devotion and Love, it is easy to attract 
God to oneself as his Guru. 

CC '-gySVTLj &SUQP l£) JGShQ L-6& 7 LJfT 
^jSVlQu ^QJIH'TGU > LD/8 n V 
&Q]Lnrrai ^<70 ££ /z9 'BpiSevT 
jyg]j7(Ju S^suinn uuuifri5f3(T])UunQiT” 


u The ignorant think that God and Love are different. 
None knows that God and Love are the same. 

Did all men know that God and Love are the same. 
They would repose in God as Love.” 


(Thirumanthiram) . 


It will therefore be seen that the whole of the moral, R e li. 
gious and psychical (Yoga) practices are simply preparatory 
acts and can never be ends in themselves and can never be of any 
use, unless the true end is kept in view. 


As our Thayumanavar says : 

(C e3(Tf)l^L^lh &[f)61DCUQppSV QLDlLKtt&fT 6ST (B IT GG7 & 
^ Qf) LDL-jLDGO T * IT UJ 656vfl QuiT G0ttrQ(n? U J ITU jQ lo ” 


(O My Lord, are not the four Paths from the much desi r ft 
Sariya to the Gnanam like the unopened flower, the blossom th 
unripe fruit and the ripe fruit). And the author of Ozhivilodukh 
who is a true Siddanthi appropriately devotes three of his chapt e 
to Sarithai Kalatri, Kriya Kalatri , and Yoga Kalatri , i n whi^ ^ 
exposes and reviles in unmeasured terms the practices of i m p 
tors, false prophets and Pharisees. 

And again, the doctrine of the Divine Guru as e5 ;p 0u 
here should be particularly noted and distinguished. j n £. 6 

le takes all the beliefs and practices of every religion and e * ^ 
ith all the world over, it is just possible to reduce them all ^ 


one 

faith 
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one common law and common principle. Through sheer forget- 
fulness of this common principle and through distance ot time 
and place, the true belief and practice has been lost sight of ; 
and if preserved, the mere shadow of them are preserved ; and 
when people speculate on them fresh, all sorts of theories and 
explanations are given. And these" remarks apply with very 
great force to the doctrine in question. So far is true, that unless 
Grod comes down as Man and Guru and touches man with His Arid 
or Grace, he cannot attain salvation. But when we proceed further 
and ash who this Guru is, when and how he appears and acts, why 
and wherefore he appears, whom he purifies, and ho w he purifies, the 
answers are returned as each man's fancy dictates to him, without 
any reference to God's and Nature's laws. The doctrine of atone- 
ont is as puerile as the belief of the villager who seeks to 
^ pease his village deity by sacrificing a cock or hen ; and the 
^ trine of mediation, admittedly based on no higher principle 
that of human agency, instances of which are the Judge, 
an( j lawyer, King, subjects, and Viceroy, &c., which 
P rlS - involves the impairing of the Omniscience and Omni- 
Cle&T cv of the Supreme Ruler of the universe, is equally unsatis- 
potenoy Gurll is Himself God, how could he be a mediator, 

factory-^ and can appe a r to him as man but cannot become 
d welleth in our hearts and understands all our wants 
oaBa ' meets all our wants. He knows our disease and our 

a D< ^ _ an d He has a balm already prepared for us. Ho body 
Stt# ering0 re£ore tell Him, what we want, what our disease and 
peed ^ cr ave His mercy for ns, as He is all Love and All 

p»i» *** ^ bere is no mediation. The touch of the Guru converts 
. prepared baser metal into Gold. His touch is as the 
tfre , lanCO t which opens out and heals an abscess Fully matured. 

loving mother runs and takes to her breast the 
** ^ ^ God reaches us the instant we lift our voice to 

c &1&Q seen that it is necessary for God to appear as Man, 

** m»» ® n< * Sakalara are concerned ; and that aa far as 

far? 
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other advanced souls, Vignana Kevlars are concerned, He induced 
Gnanam in them intuitively. The necessity 60 far as man is 
concerned arises, because man connot know otherwise. 

Again the sinner to expect salvatiou, as he lisps, while he 
dies, some dead names and words is absurd, as also to expect 
that some dead names will produce such effects tor all time to 
come. Tested by the truth as laid down in this Sutra, the 
ordinary observances and beliefs of almost every religions, Saiva 
and other Hindu Religions included, will be a mere mockery and 
sham ; but still it will be observed, that even among Hindu 
Religions, the Saiva Religion does not tolerate hierarchy i n 
any form. 

3. The human soul is compared to the son of a king 
stolen by savages, at his very brith and living among them and 
who can never understand his identity until informed recogniz e( j 
by the King himself. The soul, in its nature, of pristine purity 
developes itself only, as its cosmic covering also evolves, and will 
recover itself only with the touch of the Divine Guru. The soul is 
again compared to a painted glass or mirror in which the identity 
of the mirror is lost and will not be recovered unless the paint 
is washed away. 


8i gnu 


4. The language 4 Reaching the Feet of the Lord' i 8 
ficant. The freed soul does not become co-extensive (if 
use the word) with God. It simply becomes imbedded i n * 
mere drop iu the vast ocean, a mere trace as it were, 
among Saivas, not to say of other schools among Hindu 
sophers, even among the commentators of this very book, ^ 
are differences of opinion as regards the condition of th e f r 
soul in union with God. The opinion of the author ^ ^ 
however taken as stated above. The soul is like the flicfe er . 
lamp tossed by the wind and darkness and which loses itslf* c ^ 
pletely in bright noon day light and remains still and qui e ^ ***' 
* 1 & 
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There is eternal joy however in such a change and passage, 
and it may be compared to the great joy of the person passing 
from darkness to light and of the blind person recovering his 

eyesight. 

(c.) This illustration points out that the bodily infirmities or 
the effects do not cease altogether even after the touch of the Di- 
vine Guru. These infirmities have been so firmly rooted in man 
and had become so strong that it takes even sometime after Surrjuru 
parsan to remove the effects of its former association completely. 
During this interval, the soul becoming freed is enjoined to con- 
God, and this last injunction is what is elaborated in 

the next Sutra. 
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IX. 

NINTH SUTRA. 

ON THE” PURIFICATION OP THBSOUL. 

■ - 

Sutra. — The soul, on perceiving in itself with 
the eye of Grnanam, the Lord who cannot be perceiv- 
ed by the human intellect or senses, and on giving up 
the world (Pasa) by knowing it to be false as a 
mirasre, will find its rest in the Lord. Let the soul 
contemplate Sri Panchafchara according to Law. 

Commentary. 

This treats of the manner of purifying the soul 
and consists of three arguments. 

First Argument. 

Cliurnika. — The soul can perceive Eara only with His 

Gfnanam. 

Varthikam. — That the soul should see the Lord by its 
eye of Grnanam, is established by the fact that the Lord 
cannot be perceived by the human senses and faculties and 
is otherwise perceivable. 

Illustrations. — (a) A person after examining the nerves, 
bones, pus, phlegm of which he is composed of and not find- 
ing, what he is, arrives at the knowledge that he must 
understand with some other intelligence ; and unless he then 
understands his God and his own self with the aid of Hen a, 
how else is he to understand his own self ? 
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(6.) The eye, which, points out all things, cannot see 
itself nor can it see the soul which enables it to see. And 


the soul, which enables the eye to see, cannot see itself nor 


God who enables it to see. As God is one with the soul 
when it so understands, so examine the way in which he so 
exists in thy understanding. 


Second Argument. 


Churnika . — Hava will appear to the soul when it re- 
linquishes the world (Pasa.) 

Varthikam. — It should be found by experience when 
the soul sees the world which is Asat as Axat, it will find 
its being, where it was, before in (Anatta Sorujjam ; just as 
when the colours reflected on a mirror are understood to be 
colours, we can see the mirror itself. 

Illustrations. — (a.) Will not the Lord who is Nirguna , 
pjir'ffial 0 ', eternal Happiness, Tatparam (above all things) 
and beyond comparison, and appears to the soul when 
t gets ^’ a ^ wa8 suc h as Akas, &c., will not He 

ear as a far transcending Wonder and as an inseparable 
j^ight of its understanding ? 

(b.) When thou seest all the world as Asat , then 



". u altogether leave thee. 



_ 0 iiarmer contemplating on Garuda. 

t-jiahe 
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Third Argument, 

Churnika.- — If the soul contemplates Sri Panchatchara 
its Vasana Mala will disappear. 

Varthikam. — Understand that the contemplation of 
Sri Panchatchara according to Law is herein enjoined for 
the purpose of freeing the soul of its hankering after evil, 
which it does by its long association, even after attaining 
the knowledge of the Gneya , just like the worm feeding 
on the bitter margosa bark returns to it even after tasting 
the sweets of the sugar cane. 

Illustrations. — (a) If the soul perceives by pronouncing 
Sri Panchatchara that it is the servant of Hara and does 
puja to Him in the region of the heart by means of Sri 
Panchatchara and performs Homam by the same means in 
the region of Kundalini (navel) and contemplates Him 
between the eyebrows, the Lord will appear to the soul and 
the soul will become His servant. 

(b.) If the soul sees the Lord in his heart as the 
shadow Planets Ragu and Kethu are seen in the Sun and in 
the Moon, the Lord will appear as the Light of the soul, just 
as the latent fire appears when pieces of wood are rubbed 
together. The soul will then become His servant, just as 
the iron becomes fire when heated. Therefore contemplate 
on Sri Panchatchara. 

(c.) If the real nature of the Heart of the Lotus is 
examined its stalk will be the 24 Tatvsas beginning w ith 
earth; its petals will be Vidya Tatwas and Stitta Vidya ; 
its pollen the 64 Kalas of Isivara and Sathasica ; its 
ovary Sakti, the essence of the Kalas-, and the seeds the 
51 forms Nathan i ; and the Arul Sakti of the Lord Siva 
rests on it. Therefore contemplate on Sri Panchatchara . 
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NOTES. 


This Sutra treats of the Sadana that is required for the 
Guana padha, and during the period after Saryuru Darshan , and 
before becoming Jivan MuJcta , and while in the human body. 
The necessity for any Sadana at all during this period is because 
as is indicated in the 3rd argument, the human soul by its long 
association with Asat , sometimes forgets itself even after it has 
found out its own nature and though it cannot do evil, there is 
an hankering after evil. This is what is cal Jed V as cm a Malam 
oV Thoshavi, evil of habit or association. The man whose sight 
j s restored in the beginning loves to shut his eyes a Jittle. The 
wo rm even tasting sweetness forgets it and delights to eat the 
bark by its long habit previously contracted. The reason 

bitten 

jt liag ers i® shown further on by the illustrations of the 
s wheel which revolves even after the potter’s hand is with. 


why 

jotter' 


1 an d the empty asafoetida pot. The Sadana given in 
gutra f° r removing this Vasana Malam is the contemplation 
, p anc hatchara or say Pranavam , and here we pass into the 
^ ^ o f Ah a Dyan as distinguished from Pur a Dyan , esoteric 

SU ^ C • from exoteric worship. There is, however, a corres- 
P between these two and the correspondence is that be- 

■ndeucc . . 

p° reality and a Symbol. The various rituals employed in 

t vVor ship correspond to various real spiritual practices 
Tei^P * n eS oteric worship. The subject is too abstruse even 
P*°^ eS pecially as I am not yet an initiate, and any elaboration 
for raC ‘ a ^ 0 gethe»‘ beyond the scope of this work. The object of 
of ^ . * n work itself is to lay down and explain the founda- 

tb e tbe basic principles of our Philosophy and Religion and I 
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need not pass beyond this either. The principle of this Sadana 
is contained in the 2nd argument and brought out more fully in 
illustration (c). This principle is what is called Soham bavana 
Soham is from the root ‘ Sa’ meaning It (denoting Brahm) and 
Aham meaning I or Me (denoting soul). The word * Sivoham’ 
is also its equivalent ; and the word means Brahm is myself or I 
am Brahm. This in fact is also the purport of the four Maha 
Vakyas in the Veda which are 4 Mantras intended for practice 
or Sadana and to be taught by the Guru to the initiate. Like 
every other Sadana provided for the first three stages which are 
mistaken for the end itself, this Soham Sadana is mistaken for 
the end itself by Vedautists and these proclaim that they are them, 
selves God. And the caution is therefore conveyed and repeat 
ed several times in the 1st and 2nd arguments and in the illustra 
tions (see especially illustration 2 (&) ) that the sonl practising 
Soham bavana should not mistake itself for God. This practice 
of the Gnani therefore is as much a symbolic worship or Bavana 
as that of the Yogi (illustration 2 (c) Sutra VI.) But the y . 
gains certain Sadhia or Shldhis by his Bavana and the 


&ni 

ar gu- 


also gains something and what this is shown in the 3rd 
ment. The great mistake of Vedantic writers and Vedantic 1 
consists in this that instead of treating of the Maha Vaky a * 8 
its proper place q.nd confining it within its proper sc ope . 1Q 
discuss it, when they speak of proof or in the ar gument a ti v ^ 
expository stage. And this is what makes many of these ° ° r 
ridiculous. To say to ordinary mortals that he is God and ] 1( . °°^ s 
believe himself to be God is certainly absurd when as 
seen above, to whom and by whom this instruction (M atltra ^ aVe 

to be imparted and even then, accompanied with proper c ' 

This then is what constitutes throwing pearls before 
who is the more blame worthy of the two ? e 


I must now proceed to explain the principle of Soh a7n - 
contained in 2 (c). As the illustration of the Snake charmer 


>Qv ^Ki 
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out, this is the under lying principle of all Mantras. By frequent 
practice of the Mantra, by contemplation of the principle under- 
lying the Mantra, the person contemplating becomes converted 
into the Mantric idea or principle itself, i.e., the idea becomes the 
actuality and this also explains the Siddhis acquired by Yogis by 
'Will-p ower * S° when the Gnani contemplates on Sri Panchat- 
ch» ra an< ^ that he is Brahm or Sivam, he becomes Brahm itself. 
Here note again th6 difference. It is not total conversion. What 
fa»PP enS * S What was before non-apparent and in himself 

becomes apparent as the invisible shadow planets become 
ible in the Sun and Moon at Eclipse time. With this effect again, 
k vvever. that the first (soul) goes down and becomes non-appa- 
a the other (Brahm) becomes apparent and Supreme, as 

j-pflt' ” u , 

. ^aible oxygen always in contact with a piece of wood, when 
•fbe m vlD 

i ^ipallv combines with the wood, altogether changes its 
it cb eru J 

into its own as a living, shining fire (3rd argument illustra- 
Here it is seen, it is the fire or oxygen (Brahm) that it is 
ti0tl } and not a piece of wood or iron (soul) which the former 
BUP^ 010 ’ 

0U 


p ^inates. So even in Mukti, the soul is really the servant of 
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CHAPTER IV. PAYANIAL. 


TENTH SUTRA. 

THE WAY OP DESTROYING PASA, 



Sutra. — As the Lord becomes one with the Soul 
in its human condition, so let the Soul become one 
with Him and perceive all its actions to be His 
Then will it lose all its Mala, Maya, and Karvia. 

Commentary- 

This Sutra treats of the way of destroying Pasa, ail ^ 
consists of two arguments. 

First Argument. 

Churnika. — Become one with Hara. 


c°m e 

sing 


Varthikam. — Ifc is pointed out, here, that the g 
should become one with Parameshwara as He had bee ^ 
one with it, as, when it does so, it joins His feet by j Q( 
its pride of self and self-knowledge. 

Illustration. — When the Soul asserts its owu k 
ledge by distinguishing its acts from those of othe rs 
Lord losing His identity, will appear as the Soul. 6 

Soul which says that there is no such thing as itself e 

that all actions are His, the Lord unites to Hi s f eefc 
reveals His real self to it. 

Second Argument. 

Churnika. — Consider all your actions to be those of 
Lord. 




tlii 


10 
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Varthikam. It is enjoined that the Soul should 
perceive its actions to be those of the Lord's, unceasingly, 
as it will not act, except with His Arul , and, in consequence, 
ignorance and Karma will not enter it. 


Illustrations. — (a) If the soul determines that the 
senses are not itself, and that their actions are not its own, 
and that the perceived objects are >lso not itself, and that 
it is the servant of Sara , and then arrives at the conclusion, 
that everyth mg is His work, then none of the actions of 
the Soul which, thus, attributes every work to Him, will 
- affect it, in whatever body it may be encased. And 
praraptha Karma will also then cease. 


(&.) As it is the prerogative of the great to protect 
those who resort to them, so God raises those who approach 
Him and yet bears no ill-will (to the rest). He transforms 
His devotees into His own Form ; and the rest who do not 
pproach Him, He makes them eat the fruits of their own 
j£ arin a . These two functions He performs according to the 

deserts of each. 

^ Like the smell which is present in the pot, even 

the asafcetida is removed, the effects of the Gnani’s 

a ^ teF us Karma will be felt in the material body and 

previ 

will not furnish food for a future birth, as it, 

a- ttmy 

been transformed into the Lord is fixed in Him. 

having 

^ ^ Like the Siddha who, sitting in fire, is not burnt 
and like the horseman who, riding on the fleetest 
by 1 ’ \ ^oes not lose his hold, the Gnanis who, ascertaining 
a»-; e path, fix their thoughts on the Divine Feet of Kara , 
tb e . though, having perception through the senses, 

will » ot ' 

be 


a & ecte 


d by each perception, and leave their true nature. 
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(a.) If one, finding the truth that he is Sata^at, under- 
stands only with Sivagnanam , he will not be affected by 
Anavamcila and will become united to Sat. Then will not 
the affections of the senses influence him, just as the dark- 
ness will have no effect before the fierce light of the Sun. 






i 
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NOTES. 


In the last Sutra, it was enjoined that the soul should contem- 
plate on Sri Panchatchara for the purpose of effecting i s puri6 
cation. The present chapter treats of the Palar* or ends to be 
achieved by the Sadanas mentioned in the foregoing chapter. 
The end, it is agreed on all sides, is what is called Moksha or 
Mukti or “ Veeclu” in Tamil. The -word literally means freed or 
freedom and it therefore imports two things. When the soul 
■fctains Mukti it is freed from ignorance or Pasatn ( Pasa and 
VaS n Gnunani) an< ^ attains Pathi Gnanam. r J-he very act which 
arates the soul from Pasam ( Jcujat ) unites it to the Pathi 
S *o > ah**) as vvas l>efore illustrated by the case of the man reaeh- 
f Y ^.fae ground by the breaking of the rope of the swing. Of 
l0g t%vo results of Mukti, this Sutra treats of Pasatchaya or 
tbeSC ode by which the soul is freed of Pasa. This is achieved 
s oul becoming one with God and by considering all its 
by * 3 ft3 those of the Lord. Becoming one with God means 

aCti °ni» £ ' Adioaitha relation, and to remove all doubts about what 


jtta» 


ifaocbitha relation is, the Sutra points 
th ,s * become one with God in Mukti an 

~ , ll- rr*. • . 


o'* 

nl 


BO 


in 


its 




oat that the soul 
as God was one with the 
bantha condition. This relationship is further ex- 
the next Sutra in explaining the attainment of Patlir 
l* ineU gome of the Purvapaksha theories relating to the 
l £* the soul in Mukti are as follows : 

,, ifc aom Oi unity is reached, 

^vhen the Alcas of the pot unites with the cuter Akiu 
brea king of the pot ; 
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2. when the man mistaken for a post is ascertained to 
be a man ; 

3. when the cause of the earthen pot is found to be 
earth (causation) ; 

4. when the color or quality of a thing is found to be 
united to the thing itself, (a thing and its inseparable attribute); 

5. when the iron becomes red hot, (iron and heat) ; 

6. when water is mixed with the milk ; 

7. when the charmer becomes one with the object of his 
Mantra \ 

8. when the heated iron absorbs water ; 

9. when the man becomes one with the devil when 
possessed ; 

10. when the fire- wood is covered up by the flames ; 

11. when the lamp is lighted before the midday sun ; 

12. when two lovers become one by the result of their 
love ; 

13. when two friends become united by friendship ; 

14 . when two animals are one by mere resemblance 

similarity such* as color, &o. 

It would be noticed that some, of these relationships are exacts 
ly what have been already used as illustrations m the preceding 
pages, but it should be carefully noted that they are used 
mere illustrations only and nothing more. These are not to ^ 
mistaken for the actual truth itself and the only similarity 
nature which appoximates almost to truth itself is found i a 
relation of fc he soul and God in the bardhd condition, 
bantha condition poul exists and God i 0 nonexistent . 
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Mukti, God exists and Soul is non-existent ; yet in eith® r c 
neither God nor Soul is non-existent. 

The relationship contemplated in the last Sutra is ^ ot ^ 

called that of Qnathuru , Guana and Gneya. Mukti 

attained if this relation is preserved and unless Ad ^ rJ3,1 

relation is established. It is not even sufficient if it be c ° n 

one, for the purpose of rooting out all Karma ; and the s ° u 

therefore enjoined to consider its actions as those of the 

These injunctions are of course for the Gnani attaining 1 

even in this life. So long as the human body lasts, the e 

of pTCt/rcupthcb will sometimes linger as the smell of the asm 00 ^^ 

lingers in the pot, or as the author of Sivagnana Siddhi a ? 

the wheel of the pot continues to revolve for sometime even 

after the hand of the potter is removed. Sanjitha Kd r,1lLl 13 

destroyed by the very touch of the Gnana Guru as the seed com- 

in contact with fire. Praraptha continues and it i s 

'ed by practising the Sadana contained in the last Sutra; a,1( ^ 

^effects or Vasana are destroyed by the condition attained 

lt * fivan MuJcta. But so long as the human body continues, 

Uy tne ^ it 

acts will have to be performed by the divan Afu/cla, 

S ° . m bv the illustrations, these acts will not produce an ^ 

1 ants or form the seed for any future Karma or AkaiM* ana 

° tbe births will be induced, 
no other 

rpjje arguments point out why the condition attained by 
an nfuJcta has the effect of destroying Pasa. It is be- 
tbn c ffae soul thereby loses its Ahanlcara and AfamaJcaru ° r 
^ this last is the source of all evil, all Karma and 

birtbS ' 

^ learned commentator of Ozhivilodnkkum and the author 

I e xcelient devotional works argues out the existence of 

of se ' e „ajlurthas and the rest of the doctriue from the word 
L^rec r 

th 0 i feedw itself, in the following stanza ; — • 

u^ tiot 
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«5Ql-6ct p^pp® Qfnp®u QuitoiGotit e$(Bp$i* luirpeS 

<tt)SV i 

6§£(QGSor QL-irggicb &L-®gsx Gi-ngpib q9«t T( i/@ch fSi-iAira, 
tS(B £? &lL®P & rr<gv)£j q8lL®u Quailing) §jg) fu-innt}), 
lSIgobA uL-Qi—n&i cji iSasfiQucuu & Q&ibQeunan 

if® &c fth>g O Qpessi L-n Qumtqqjibi &egjL$£u GeugoS^ev^ 
&&j£U$d U&UP&tb QlDSST QpuQuPQ&l QlD&rp(S&f) f 

Qgul-V&jt Qglgo&ju} 006L/r Qiu2GS7ujtT& r QubuQu rr^&r f§ 
iL)6&Q(rr?'i 

Goj'&QifluuGv Gffir& a>oSlpf£uj G&&& Qpi$-*&QfiGiU. 

“ As the word Mulcii or Veedu means freedom, it imports 
clearly a Free Being and an unfreed or fettered being. The 
fetters can never become removed of themselves. Hence this 
Bavtham is Jatam or Asat, So saying, O Thou Healer of Sins ! 
Thou hast appeared to me as my Sar Guru, the victor of the 
savages (of the senses) and hast taught me to infer for certain 
the three padarshas , Pathi, Pasu and Pasa from the word Mulct i 
and hast graciously taken me as thy servant. 
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XI. 

ELEVENTH SUTRA. 

the way by which soul, unites with 

GOD. 


Sutra. As the soul enables the eye to see and 
itself sees, so Hara enables the soul to know and 
itself knows. And this Adwaitha knowledge and 
undying Love will unite it to His Feet. 

Commentary* 

The Sutra treats of. the way by which the soul unites 
w ith the sacred foot of the Lord and consists of two argu- 

TT,en ^ First Argument. 

CJhurnika. — Sara feels what the Ghiani feels. 

Varthikam. — It is proved that the Lord knows what- 

the soul knows, as the soul cannot perceive anything, 

eVer . w jth the aid of the Lord. 

excep * w 

Illustrations— (a) As the soul becomes conscious of 
ejects only as it comes in contact with each of the 
gtich p .^rately, it cannot apprehend all the objects of the 
se * SeS ses get once, but apprehends them only one by one. 
five &e geeS an d understands all things at once. 

p Wh en sou l unites itself to God and feels His 

covers it with his Supreme Bliss and becomes 

AT* 1 ’ 
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one with it. Will He not know Himself who is understood 
by the soul through the intelligence of the soul ? 

Second Argument. 


Churnika.— If the Gnani has unfailing Love for Hara, 
he will b ecome'u nite d to Him. 


Varthikam. — It is shown that the soul unites with the 
Feet of the Lord, through unfailing Love, as He, dwelling 
in each man inseparably, metes out to each, according to 
his desert. 

Illustrations.— (a) The blind will only see darkness even 
in the presence of the Sun; just so, the soul entangled in 
Pasa cannot see Isa (though lie is present m every thing) . 
Just as the Sun only opens the Lotus flower (when it i s 
matured), so the darkness of those who understand Hi m by 
their Love will be removed by his Ai ul. 


ge. 

ed 


(b) . As the Moon dispels the deep darkness, So 
who is connected with the soul from eternity, in His Love 
removes the Mala of the soul and attracts it to Himself, j ’ 
as the magnet attracts iron and brings it under contr 0 i 
While so operating, He incurs neither weaiiness nor chan 

(c) . When becoming one with God, if the soul perish 
there will be nothing to unite with God, as it peri s h e8 ' 

it did not perish, it cannot become one wit i God. j 
like the salt dissolved in water, t ie sou , a ter l OQ . 
its Mala, unites itself to His Feet an ecomes the 8e & 
of God (looses its individuality). ien 1 wi U ha Ve ^ 
darkness (no separation.) 

(d) . Just as the rising Sun is enshrouded ^ 
clouds and then appears, little by httle, and when 


ah ** 
l4 
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clouds are driven away, spreads its shining rays every 
where, so the soul’s intelligence is enshrouded from eternity 
in Mala and brightens a little from its experience of the 
world ; and getting rid of its Mata altogether, recovers 
its original intelligence and unites itself to the Feet of God. 
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NOTES. 


T’ue last. Sutra treated of Pasatchaya and the present oue 
treats of attaining Pathi Gnana or Awubava. Leaving the case 
of those who postulate utter annihilation at this stage, in which 
case of course there could be no union (illustration 2c) and of 
those who postulate no Awubava at all, this Sutra points out how 
this Anubava arises. This Awubava is an Awubava of the soul 
in one sense, though not so in another sense. Here there is 
Adwaitham again. Dr. Bain instances the case of a man enjoying 
the keen pleasures of a warm bath as one of pure objective feeling 
or attitude ; or as we would put it, it is the case of the man 
enjoying the pleasures of a cool bath during a hot day or what 
comes to the same thing, of the man who gets under the Coo l 
shelter of a spreading bauyan tree % su ) af,er a hot and 

weary walk during the midday sun. Now substitute f or ^ 
mind, the soul freed of Pasa and for the cool bath or Cool 
shade, the Glorious Divine Light and its effulgence which p ei ._ 
meates the soul through and through and diffuses all rot,^. 
and completely bathes it in its Aral, and conceive then the so u p a 
feelinw of pleasure, its Anantha, Bliss. I* 18 the soul that 
doubt feels primarily but it ceases to live as ■such, and ° 
very moment it becomes transformed into t e mne I'eeli 0 
Anubava itself. Just as the mind, when enjoy. ng th e pl ea * 
of & bath, becomes purely objective, t e sou. ecom e8 p 
Divine when it feels His Aral and God covers it with 

(Illustration 1 »)• A. you feel .be »<*«- «„ ^ 

•bade more an* mom, your pleasure » " J* 0 »“»1 f 

His Ar,d more and more, it. love of ”»“«». 

it i. this <•»"»* •**4) -*-■»* '° n lr “ thi ° 
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cause of the Soul's Supreme Happiness, Bliss and Pathi Gnanam . 
And in this Adwaitha Anubava , do we get the true definition of 
Love or Bhakti and see the profound meaning there is in the 
simple Mantra 4 God is Love' ; and now let us read again the 
Divine Mantra (which can bear repetition). 


^eifTL-JLD @)lT€BffQt__GVrUlT fQ SO H IT 

&)eLLDrTQj ^ T(J^ LD/3 ihfSsOlTIT 
^j&frCSu & 6 uld(Tsu Lnjfiizp lSgjt 

'gjvBlQu CDfT UJLDIT fB $ (Tf)LJ U ffQ !T P 


Herein we have the true Bhakti Marga , or the true Dasa 

Marga which at the same time is seen to be the true Guana 

Marga . Herein is seen no conflict between Bhakti and Gnanam. 

Yet how often do we see the followers of the so-called Bhakti 

Marga sneer at the followers of the so-called Guana Marga and 

vice versa , when neither party have the least title to either 

name The words, Bliakta , Gnani and Mukta are synonymous 

and the condition of the Bliakta involves and implies the passing 

through of the stages of Sariya , Kriya and Yoga , and it was a 

bad day for us w ^ en a wa y e °f false devotion spread from the 

rth to the south, thus undermining all principles of true 

ro g ress by the practice of True Tapas and spreading instead, 

oss superstition and absurd rituals and ceremonies, 

gros 

I cannot conclude this Sutra without pointing out an example 
f the exhibition of True Bhakti by a Jivan Mukta from the 
Is of the Saints recorded in our Bliakta Vilasa. Whom could 


X mean 


other than our Saint Kannappa 


ti getff Gs&u §>uuQ &rr fr ^gbtiSI 6bud asmu. 

gays our Saint Manicka Vachaka, whose Divine words are 

gi 'ent to melt even the heart of stone to tears, and where he 

8 i to praise, why need I refer to the host of other 

has chosen 
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sages and writers who have loved to Bing the praises of our 
Kannappa. 

Says our Sri Sankaracharya also in his Sivanantha Lahiri. 

u A pair of wooden shoes, worn out in paths becomes a 
bunch of holy grass to the person of Siva ; the spetting of water 
raising the mouth, a holy bath ; a mouthful of flesh partly eaten^ 
a fresh oblation ; and a forester, a great Bhakta ; for nothing i s 
impossible for Bhahta. 

I dare not follow the subject any further. 

Says our Thayumanavar. 

€t 'gioS'# pen# e# 

vjy JlVQuJ §p)ih. )3 

( d ). This is a most beautiful analogy and this being 
last, sums up briefly the whole of the doctrine expounded i^ 
the preceding chapters. It exhibits in clear and unmistakeahj 
language the passage of the soul through the Kevala , Sakctl^ 
and Thurya Avasthas . As the first part of the illustration stancj 
it would appear that it is the Sun that is enshrouded and th * 
which appears little by little and then shines brightly. 
the language will be unmeaning from the stand point 0 £* ^ * 
Sun. From its position it knows of no covering or shrond fi ^ 
shining less or more. It is ever bright id itself. It j 8 
the stand point of the human eye that all this langn^^ ^ 
employed. It is the eye that is enshrouded by the cJon<jg ^ 8 

prevented therefore from seeing the glorious Sun and when *** 
clouds are driven away little by little, the view of the Sq^ ' 6 
comes hotter and better till at last, during the midday, t))e ^ - 
refulgence of the glorious Sun is felt. The brevity of lang^^ ^ 
thus employed, in many 0 f these analogies, have often 
many a thinker and we iind the Hindu idealists use thi a 
analogy to establish their theory of Ekathw® ^hey ^ ^ 

it, the clouds pioceed from the Sun and then enshroud it, So 
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starts from Brahm and throws a Veil over it and then they proceed 
to build the whole fabric. In the first place an analogy to have any 
probative effect must be true in itself, i.e., the same sequence and 
consequence must exist in the thing compared as in the thing sought 
to be proved or inferred. Here, in the illustration, if it be true 
that the clouds proceed fi om the Sun, then we c;au say truly that 
the Maya proceeding from the Brahm serves to veil it. In no 
sense is the Sun the material cause of the cloud as the Brahm is 
said to be the material cause ( Upadanaharana ) of Maya , Mula- 


prakriti , Jaj^ or tlie universe. This essential condition failing, 
the whole superstructure must therefore tumble down. But Jet 
me elaborate the analogy properly and see what results it yields. 
Well the Sun (Brahm) is not the material cause of the clouds 
( T fu luprakriti) but yet it is a cause of clouds. It is by the 
»tion of Sun's heat (Kriya Sakti) the clouds ( MnlapraJcriti ) 
formed out of water {Maya). Water itself cannot pass oh’ 
• * vapour and clouds but by the action of the Sun. So Maya 

* U ^ evolve into Jay it or the universe but for the 1 vriya Sa7cti 
canno jfo doubt, when the clouds are formed by the 

f , iUo xj 

° f the Sun, these clouds do enshroud, well, not the Sun 

actm Jjuuia 11 eye. The very instant you use the word shroud- 

but tllC rei iing> yon imply a third thing placed ou the other side 

ing ° r .j The human eye can no more be derived from th e 

of soul or human monad from Brahm. Though in 

Sun than the 

eitht>r c %\ Kg ht of 

din 1 ° l * s caused by the thickness or lightness of the clouds 


t JlC 

the eye or the soul can only see or know but with the 
i ijirlit of the Hun or God, Brahm. The greater or 


a' mi 16 s ® 

IcsB dn coa fcing- And as the eye and the Sun approximate 

oT n earer, the clouds are dissipated away. And so, as the 

11 .rest to God, Maya vanishes. 

>thm’ example of Analogy used by the same school 


ne “ r ‘ t** 


SO 


ml 




a no 


o 


a nd this is a most favorite one with them. It i s the 
£ thl 1 ^ er ^ 0 Sun shiuing in many pots of water, serving to 

- ,ile ° { ' 
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illustrate the principle that the souls are derived from God. 
Here the resemblances are not exact and the consequence does 
not follow. In the one case we have only Brahm from which 
we have got to derive m<Any souls. On the other hand, we have 
one Sun and man}' pots which are also filled with water to 
reproduce not many Suns but merely the shadow or reflection of 
the Sun. Neither is the shadow the same as the Sun nor are 
the pots and water derived from the Sun. But let us view the 
analogy from another point aud see how pregnant it is. The 
Sun is Brahm, the pot is Maya or Pasa binding the naturally 
expansive water or the soul. And the reflection of the Sun ig 
God's presence in Man and the Sun's reflection or light passes 
through the water and lies on it and yet is not contaminated nor 
touched by itV So God being a Guana Sorupi , chit or Mahachai^ 
tanyam, though in contact with the world and souls, are no t 
tainted by it and feels no weariness nor change (illustration 2b) 
And the breaking of the pot, Pasatchaya, releases the water from 
its confined condition and it vanishes into invisible vapour bef Gro 
the heat of the Sun. {And of God). In the same way, al most 
every analogy employed by the Hindu idealists cau b e easij 
shown to falsify their own position and support the positi Q>% 
herein established. 

Analogy I may say is largely used in this work as a metb 
of proof, as any other kind of proof ia hardly possible 
dealing with the nature of the very ultimate of all e xist© lJc ^ tl 
The conjunction of the mind and body, it is admitted, la a u 
phenomenon in nature. Its conjunction cannot be proved, 
the very ultimate of all facts; and the position can only be p 
or illustrated by various analogies, say tor instance, the atl a] 0 6,1 
of vowels and consonants (Vide Sutra No. 2). So w e 
from this conjunction of mind aud body to that of Soul an<| ^ 
and to that of Brahm or God and Soul, and the unions m alJ 
cases are analogous. — 
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XII. 

TWELFTH SUTRA. 

ON THE MODE OP WORSHIP OP GOD 
WHO SURPASSES POWERS OF 
THOUGHT AND SPEECH. 




giitra. — Let the Jivatma, after washing off its 
which separates it from the strong Lotus feet 
Lord and mixing in the society of Bhaldas 
. Jjfuktas) whose souls abound with Love, 
( Jiv a (jark ignorance, contemplate their Forms 

porms in the temples as His Form. 

a “ d * Commentary. 

rrhis treats of the mode of finding and worship- 
tfre w ^° cannot be seen and thought of, 

tjiu£ _*ats of four arguments. 

Y A C0* S1 ° 

jr* 1 First Argument. 

Get rid of the three Mala. 

bi kam.— I fc “ pointed out that the three Mala 
V & rt 0 got rid off, as they will only beget ignorance or 

oiwi8iom - 

j. r 8 > tion. — Let the. true Ghiani leave alone the three 
J[fi aS 0 \y t Karma, which is the effect and cause of 
I# ^^^nad act 0 i Maya, from which is developed the 

0 °° 
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, A Anava, which begets 

tatwas from earth to motive; a na 

Ahankara, as these will harm him. 

Second Argument. 

Churnika.— Join the Society of Sivagna 

T , . , . ,. hsi t the Society of Siva- 

Varthikam—B .s pointed onUh ^ ^ 

bhakthas should be sought, as others 

II I ustration. The Karma wi " . “°‘ ,f 
Ctnani who leaving the Society* « D ^ goo; J ° ( 
forget themselves and suffer m Mai ^ God 

Bhakthas and understand with the Lig 1 

Third Argument* 

Clmrnika.— Worship Sivagnani s and Siva Lingo, as 

Siva. 

Varthikam.— It is enjoined that the 

and the Siva Linga should be worshipped < s ' U ' cu ' a 

as He shines brightly in these Forms, t ioug 1 e is present 

in everything- 

H lustration (a) The Lord ** ££?*** all 

should understand Him gives His Foim 

who desire to know Him and makes iem now Hm S el| 
and keeps them in His own self and makes unself vi sible 
as butter m curds. To those entangled in Pasa, He i s 
visible as is butter in milk. . ^ 

(b) As the fire appears distinct from the pieces Q f 
wood rubbed together. So the Lord who e^-th m all vi s ib} e 
forms, and yet is different from them, W1 ie P^sent i u a 
visible form composed of Mantra. 1 ° th° se M '° °an vie^y 
the Form itself as God, will He not appeal as that F or lft 
itself. 

11 
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Fourth Argument. 

Churnika.— Cease not to so worship Him. 

Varthikam. — The worship of Him in these Forms is 
enjoined, as though these Forms are not Himself, yet He is 
in these Forms ; just as man, though constituted of muscles, 
bones, nerves, &c., yet is neither muscles nor bones, &c. 


Illustration. — (a.) To the Seer-, God is neither different 
from all things, nor is He one with them, nor one and 
different from them. He is in the general Adwaitha rela- 
tion with them, and everything is His form ; and yet let 
the Adwaithee worship the Form which excite his Love 

most. 


(6.) As acts only lead to ignorance unless the previous 
Karma, is removed, Gnanam will not rise. This Karma will 
cease and Gnanam will rise when the Society of Gnanis is 
sought and they are worshipped. Therefore worship them 


in all Love. 


(c.) To forget the Lord who made him know himself 
and transformed him like unto Himself, is an inexcusable sin. 
Though he who was always a servant, is now transformed 
like unto Himself, yet he continues to be only His servant. 
Hence his strength consists in the worship. 


) O thou student of Saiva Siddhanta , those who 
one and two mala, namely, Vignanahalars and Pralaya- 
k p rs lose their mortal nature and attain the Divine 
k -ledge, by respectively being taught intuitively by the 
• nate God, and by being purified, by. the eye &c., of the 
n . Quid- This book is intemiod to -be taught to 
l ars who have three Mala by their Supreme Guru. 
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notes. 


f this Sutra is given 

In Sivaguana Siddbi, the purport of ^ 

as Adiavar Lakshana or Bliakta Lais ana. ^ j n the i aB t 

even after he has obtained the A.nubuthi as ^ ^ ^ ^ be ifl 
Sutra, cannot afford to indulge in Karmic a ^ ^ jf ^ doeS) 
encased in the flesh. There is no playing wi Karmic 

he is sure to he brought back again tfae firgt argument, 

evolution. Hence the caution «mv«£ ^ let him join 

But if he should do anything or wish of sinners . H e is 

the Society of Bhaktas, and avoi 6 +he ir forms and the forms in 

*lso directed to love them and worship ^ Qut the way for 

the temple. In this mode of wors *P>^ surp asses powers of 
other mortals, of wore ip o to I have pointed out 

thought and speech. In the picccc g our owu heart of 

why it is not possible to know Got • ^ and this necessity is 

hearts, we yearn to worship and glori y > ^ tfae fact that God 
also provided for. 1 he principle o i ^ dwa itha relation with 

is Omnipresent and is one with or ^ mus t worship Him 

■everything, animate and inanimate. ^ ^ Ruthram , God ie 

-as one of these. Hence it is, in the etd j 0 n. The Gnani who 

addressed by ■»">»£ every object* > cr ^ ^ ^ 

eees the object., doe. not see thr ' go , . ohoioe . Go ,_ 

Presence. However for mortals, * J ^ ^ 

though He i. present i„ everyth, ug, ^ fee , Hje 

In the milk. But there arc form., ^ ^ ^ 

Presence more apparently like the bu 

tt qS p@p ;SuS ear sot unstip (2 U 0 

use&pw <8snpan«in uxj-uxwfl* Q*rr@a> rrS * 
tL.pesl Qaveo «il® *uSpfi& e0 ^ 

Qpjpis anr®9i, setai—tuQpssr 6Bfip@^ LD ° 
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u Like the fire latent in wood and the ghee latent in milk, 
the Great Jodhi (Light) is non-apparent. But with the churner 
of Love and the rope of knowledge, one churns the milk or rubs 
the firewood, butter or fire will become apparent." 


So it is in the body of Bhaktas that God's Presence is a 
living Presence, and it is by reason of this, the divine word 
that “ Ye are the Temple of God," is pre-eminently true. So 
when we want to worship Him, we must worship Him in the 
Bhakta. But ^ no ^ fbe whole truth to say that we are alone the 
Temples of God. He is everywhere and especially in forms which 
excite our Love most (4a). This is the general rule for all. 
It does not matter what form people choose, provided it is that; 


which excite their Love most. Passing beyond this law, is 

the principle that all the forms in the temples are what 

are said to be Mantra Sorupam . The Form adopted is not an 

meaning stock or stone but one full of meaning and of the 

. • o Idea. I have elsewhere enlarged upon this subject, and 

Divine ^ 

m»y be bere sufficient to remark that mantrams are symbolic 
apntations of the Deity by the ear and when the same are 

repress * 

rted into symbols of the eye, we get the Forms in our Tem- 
(3b) Let the ignorant, therefore, not sneer at our temples. 
P* eS yar ious cautions conveyed in the arguments and illustrations 
^^tbis very sutra, not to mistake the symbol for the truth, and 
to supp° se Ghkl Is only present in these Forms, will 

DOt up doubts that may exist in the matter. Then, again, 
U the Forms, that are to be met with in our temples, from 
^ • ghankw (Mt Everest) to Cape Comorin and beyond, and from 
G olL1 ^ o £ plepbanta to Mahabalipuram, the form of the Linga 
tb e nl0 st universal and frequent; and not only so, it is, in fact, 


is 


* ^ a ncient form of worship. It may be noticed that the 

th e 1 j^ or itiof worship is the one most met with in the pages of 
une h,.»^ ; for instance, see the conversation which takes 
tb e tween Vyasa and Ashwathama after the latter was de- 
r>U* e ** 
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tented by Arjnna, in which Tyasa points out tbsttbe real °“°“ ° 
super Jty in Arjnna, consisted in bis worshipping the Wa 
Form of Sira, whereas A.hwathamn worshipped a ru™ 0 " 
of Siva. But it is not only in the page, of M.h.bara U,a and 
Ramayana that this form of worship is met with, u on re i s o 
passages from the F«J« and Upani.hud. may be quoted to prove 
g Tbe reader is further cautioned not to mistake the 

“ly phallic symbol, as is ignorantly supposed See the 
page, of • tbo Secret Doctrine’ for an explanation of Uptka, 
which almost applies to the Idnga. 

Cf. The words of the Great Poet : 

f. There was a time when meadow, grove, and stream, 

The earth, and every common object, 

To me did seem, 

Apparell’d in Celestial light, 

The Glory and the freshness of a dream. 

This is regards the recollections of the child ; but scient- 
ists may or may not agree with the poet, if the child does pos Hesa 
any thoughts at all at the time. The poet had yet to me to the 
thought that to the True Bhahta or Guam the ea.thand every 
common object will appear apparelled in celes ta ight ; atl(i 
more, the earthly aspect will altogether vanis e ore him ar^ 
the Divine Presence alone will be felt. 
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IN PRAISE OF MEIKANDA DEVA. 


The Saint Meikanda Dev a lias translated together 
with reasons and illustrations for the benefit of mankind, 
the great Si^agnana Botham which was graciously given 
t by Nandi at the earnest entreaties of my master Sanat- 

hamcira- 


Tamu 


a o 
in 


j^et me worship the teacher who has translated, in 
' Sivacjncinu Botham which, like the mirror reflecting 
•it mountain, contains in itself all the truths contained 
|1 the learned Shasters. 


glossary 


Abecla 

Abhava 

Achalam 

Acbit 

Adikarana 

Adisakti 


Adisukshuma 
Advaitha 
A gam a 

Agaiua Pramana 


Agnja 
Agnja Sakti 
Agnau am 
Abadyan 
Ahankara 

Akamia Karma 

Akas 

Anava 

Andakarana 

A nan da 

Anekesvara Vadi 

& Humana 

\ 

Anu 

>nubbava 

Anubbuthi 


Oneness ; one : not different 

. frk cicnote one of tlie se\cu 
A term used m Logic t 

categories, meaning non-existence. 

Immovable: permanent. 

Non-intelligent : non Ego : matter : Asa . 

b nt dealing with.qnc question; 

A complete argument cleani g 

a llKMS ‘ p . or Light identified with 

The Original Divine Power or u fe 

the Divine Light of Gayatn. 

Least of the least ; most subtle. 

Non-dualism. . 

. , ,.,i one of the '28 books, ascribed 

The revealed woid, one 

to God, Siva. 

One of the four proofs employed by Hindu Logi- 

° * hur the Highest authority or word of 

cians, meaning the mb ,, 

God, Sal, da Pramana, Sruthi Piamana. 

Authority. 

The Divine Power. 

Ignoiance. worship ; true worship. 

Inner worship ; esotenc wor, P ■ 

One of the four Andakaranas; Pride of self; self 
knowledge, 
bee under Karma. 

The highest of the five elements ; Ether. 

See under Pasa. 

V generic name to denote all the four internal 
' Senses, Manas, Bhuddhi, Chittam and Ahankara. 

Bliss ; Happiness. 

The School of Thinkers who hold that there are 
many Gods. 

Inference; one of the four proofs of Hindu* Logi. 
cians. 

. An atom ; very small , Soul. 

‘ v Experience. 
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Arivu 

Aral 

Arul Sakti 
Asat 


Intelligence; Soul. 

Grace; Divine Grace. 

The Power of Divine Grace. 

Non-ego; matter, oth«r than Sat; Achit, other than 
Souls, and God. 


Atma 


^vasthd 

Jagra avastha 
Stoapna avastha ... 
Svshupthi avastha ... 
Thuriga avastha - 

rhuriyathtthum ... 

gevala avastha ... 


This word is invariably to denote the Soul, in all 
Siddhantha works; In Ve£antlia works, this 
word is used to denote the Soul, Jivatma, and 
God, Paramatma. 

One of the conditions or states of the Soul’s existence. 

Waking state. 

Dreaming state. 

State of dead sleep. 

State of the Soul breathing in bodies, in which 
consciousness is not yet developed. 

The state of the Soul in its original, unevolved and 
undeveloped state. 

The avastha named last is Kevala Avastha. The 
other four a vasthas constitute Sakala avastha. T he 
state of the Jivanmukta is the Sutta avastha. 


A vidd bei 

«and bain , 
Mala Bandham 

P*va» a 
goha* 1 ' 

pbakti 

p«* banl i 
pi» b,u 


bavana 


pr a 





... Incarnation. 

... Ignorance. 

... Bond; fetters. 

... Bond of ignorance, and of matter. 

... Imagining ; thinking of something else as known. 

... Imagining God as oneself. 

... Love of God ; Devotion. 

M , Difference: Duality. 

...' Being nondual and dual. 

... (Neuter gender) : (Literally) means Great ; Supreme 
Being : The Omnipresent Being. 

... (Masculine Gender) one of the Hindu* Trinity 
regarded as the author of creation ; according to 
the view of the Siddhanthi, he is regarded as a 
mortal as well as the other two of the Trinity. 

... Enjoyment. 

... Buddhism, exoteric as it is now called, drying 
the existence of the Soul and God, and proclaim- 
ing the supremacy of; the human Reason or 
Buddhi alone. 

Reason ; one of the four Andakaran&s. 
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Buvana 

Chaitanyam 

Maha Chaitanyam 
Chit 

Chit Sakti 
Chittam 
Churnika 
Dvaitham 


The whole material universe. 

Intelligence. 

Supreme Intelligence. 

Intelligence. 

Divine Intelligence or Energy ; Gnana a ' ^ ran&9# 

Sense of Perception ; one of the four An 
A brief abstract ; a style of expression. 

Dualism. 


Ekam 

Ekatma V&dam 


Guru 


Sat Guru or Sarguru. 


onism: the theory according to ave 

only one Intelligent entity and tha ^ eory 
no such entities as Souls or matter , 
of Idealism. 

jiterally.) The dispeller of darkness ; The tea 
who removes the ignorance of his P U P 1 • 

3 C Divine Teacher, who by His Grace, removes^ 


Jnanam 

Gnana Sakti 
Gneya 
Gnathuru 
Hara 
H6tu 


Intelligence ; knowledge ; wisdom. 

The Divine Intelligence. 

Kuowable. 

The knower. 

The Supreme Energy ; God ; Siva ; Iswara. 

The reason ; one of the propositions in the Y 
gism of the Hindu Logician. 


fiomam 

Isa 

Isvara 


Indriva 

Jagat 

J&gra avastha 
Jlva 

Jivan Mukta 


sacrifice. 

Tara; Siva; God; Brahm. 

rhis word as used by Siddanthis is Synonimo 
with Brahm but as used by Sri Sankaracharya, 
means the Lower Brahm and the distinction ot 
Higher and Lower Brahm finds no place in 
Siddhantha School. 

Sensory organ. 

The universe ; the world ; matter. 

See Avastha. 

The Soul ; the embodied Soul. 

The person who has obtained liberation or tb^ 
bliss even as he is in the human body. e , 
never be reborn in the flesh. The BOC * 
Mahatmas are not Jivan Muktas but /^hriBt 
enjoying a higher plane of chuetence. 
or a Buddha may become a Jfvan 
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J6 di 
Kalp a 

Karma 


praraptha 

jpcamia. 

gatigch’tha” 1 

Kavana 
K Arana 

jfirnithG’ 

ppathana 

Thunai or Sahakari. 
Karana Sarira 

Kart* 

j^valaavastha ... 

Kriy^ 


KTiy a Sakti 

IVfala 


if it is said of them that they are reborn iD the 
flesh at d : *erent times, they are not Muktas but 
only r . ; 

Light. 

Periodic evolution. 

One of the three Banda m or Mala or Pasa which 
fetters .the Soul. The sum total of human action, 
involved as cause and effect, producing pleasure 
and pain and causing rebirths. 

Fruits of previous Karma eaten in the present life. 
Seeds gathered while so eating. 

Such seeds when sown in the next life become 
Sangchitham. 

A sense organ, whether external or internal. 

Cause. 

Efficient cause. 

Material cause. 

Instrumental cause. 

See Sarira. 

Creator ; the Lord ; God. 

See Avastha. 

Action, ritual or ceremonial. The second of the 
four Pathams or modes or Sadana for attaining 
Moksha. 

The Divine Energy. God as conceived as the author 
of evolution. 

The materialist ; the atheist. 

Impurity ; impurity of the Soul ; the coverings or 
fetters of the Soul. 

(Literally). That which is evplved and resolved ; 
matter ; cosmic matter; non ego ; object. It does 
not mean Mitya or delusion or illusion. I fi n( * 
the word invariably so translated in all the exist- 
ing translations of Sanskrit works into English. 
This is forcing into the word the views of a 
particular school of Philosophers, namely the 
Hindu Idealists. 


$ar* a 

Jrf* 0 * 9 


... Agnana ; Ignorance ; the Soul’s inherent impurity or 

imperfection. . 
j. See Karma above. 

... The faculty of the mind which ifl exercised im» 
mediately after a perception* One of the four 
Andakaranas. 







i 
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Mantra 

M£y£ 

May avid am 


Miyividi 

Mitya 

Mukta 

Mukti 

Moksha 

Mulaprakriti 

Nastliikam 

Natham 


Nimitta Karana 
Nirvikiri 

Nirmala or Ninmala.** 

Padartha 

Panchakshara 

Pipam 

Para 

Paripuranam 
Paraprayo j anam 
Pisa 

Pasu 

Phthi 

Pathijfiina 

Pillaiyir 


A Yedic Hymn ; any prayer or sacred or mystic 
word recited or contemplated in Divine worship* 

See Mala. 

Idealism. The doctrine that regards the Souls and 
the material universe as non-existent a mere 
myth, a delusion or illusion. The Saiva, Rama- 
nuja, and Madhwa are all agreed in applying 
the term to denote the Hindu Idealist, though 
the Hindu Idealist does not relish the term and 
the usage itself is very old. The same as 
Ek&tmavadam. 

An Idealist. 

^ Illusion or delusion. Could this word have been 
confounded with Mdya ? 

The finally emancipated and beatified Soul. (Lit :) 
freed. 

'i Emancipation from Pasa or Mala Bandha and 
j attaining Bliss or Anantha Anubhava. 

Same as Maya ; undifferentiated cosmic matter. 

Atheism. 

The sound of Pranava. The deity as representing 
the sound of the Pranava; God, as present in the 
universe, when at the very beginning of evolution, 
the great Sound or Subdam or Natham bursts 
forth ; cosmic matter in the state of Sound. 

See Karana. 

The unchangeable. 

The Perfect Being ; The Pure Being. 

An entity or category. 

The Mystic Mantra, formed out of Pranava and used 
by Saivas in Divine contemplation. 

Sin or Sinful acts; acts tending to cause pain to 
sentient beings. 

The Supreme. 

Omnipresence. 

The good of others ; Altruistic Acts. 

A bond or fetters or impurity or darkness ; same as 
Mala ; see Mala. 

Soul; Atma. 

The Lord ; God ; Siva. 

Sivagnana. 

The Divine Child ; God Ganesha. 
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PillaiyAr Suli 

prakAs 3, 

pratn& na 

Agama Pramana 

Anumana do. 
prathiaksha do. 
jjpa'mana do. 

pjapancba 

prfrnav&y a 


pwrft ptha Karma 
. pjalaya Kalars 
pdja 

purueba 

Sa bda Brabm 
g&da»a 


Sariy a 

griya 

Yog* 

Juan* 

Sa d^i vstm 


ga*** 1 

Jchtl* 

jCriy a 

jfla* a 

A.M 

S »kal (ir 


The Symbol of Ganesha ; Pranava. 

Light. 

Mode of Proof ; Proof. 

Proof of a thing by means of God's word or of a 
trustworthy Authority. 

Proof by Inference. 

Proof by observation. 

Proof by analogy. 

The universe ; Jagat ; the seen universe. 

The breath or Life as distinct from the Soul. Yet, 
ludicrously enough some Missionaries and Orient- 
al Scholars think that we diistake the breath for 
the Soul and that we have no idea of the Soul ! 

See Karma. 

Souls wit h the fetter’s of Karma Mala and Auava Mala. 

Worship ; contemplation. 

The Soul. 

Same as Natha Brahm ; God, as represented in 
Mantric form audible to the ear. 

Mode or way of attaining some end. The practices, 
psychical and otherwise for emancipating oneself 
from P&sa and attaining Bliss. 

Devotional practices, altruistic in their nature. 

Religious rituals and worship of God. 

Psychical Practices, required for contemplation of 
God. 


Attaining the knowledge of God. 

Same as Siva Sat or Sat Chit. God manifest to ihe 
World as Divine Energy (Kriya) and Supreme 
Intelligence (Gnana). The Hindu Trinity merely 
represents God’s Energy or Kriya aspect, and not 
His Gnana aspect. 


See Kdrana. 
Divine Power. 


Divine Will. 


Divine Energy. 

Divine Intelligence. 

Divine Grace. 

Souls of the last order possessing all the three 
Mala Banthams, and includes, all sentient beings 
frnd Devas. 
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Samav&ya 

Sambamin 

Sankara 

Sarguru or Satguru • •• 
Sat guru Vartan — 
Sarira 

Sthula Sarira 

Sukshuma or Linga 
Sarira. 

Karana Sarira 
Sat 


One of the seven categories of the Hindu Logici- 
ans. Inseparable coinherence of attributes. 

Decay ; Reabsorption ; Resolution ; Dissolution. 

The Doer of Good ; God ; Siva. 

The true Teacher ; the Divine Teacher ; see Guru. 

The sight of the Divine Guru. 

Body. 

The body of the Soul in the waking state or Jagra 
avastha. 

^ The body of the Soul in the Swapna avastha or 
j Dream condition. 

The body in profound sleep and in two other higher 
avasthas. 

The Tr^fch; That which is permanent: God regarded 
as Himself and not as manifest to the World. 


Sat a sat 
Sat Chit 


Satchidananda 

Siddh&ntham 

Siddhanti 

Siva 

Sivoham 
Sivajfianam 
Sjvajnana Siddhi 


Soham 


Atma. 

Same as Sad&sivam or Siva Sat. Hod regarded as 
Sat when it is not manifest to the W orld and as 
Chit when it is manifest to the World. 

God when known by the Mukta ; when God appe ar8 
as Love. 

The True End ; the Saiva Adwaitha Philosophy. 

A Saiva : a follower of the above school. 

Brahm ; God and not one of the Trinity. 

Same as Soham. 


See Pathi G nan am. 

The second of the 14 Siddhantha Sastras and th„ 
largest and most comprehensive work of 
series. 

It is I: God is myself ; One of the 

required for elevating the Sou he Preson 
of God; used also as Jfamsa. 


Sorup am 

Srishti 

Sthithi 

Sunyam 


Sushupthi 

Sv&thanthryam 

Svapraydjanam 


Form. 

Creation ; origination. 

Development ; sustentation. 

. w hen the object vanishes 
Non-apparent as wbe ^ ^ ^ 

pure subjective mood. <*n 

existence or nothing- 

See Avastha. 

A free right. 

Selfish end ; ©ne’g own g 
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Tanu 

... Animal Body. 

Tapas 

Sariya, Kriya and Yoga; Religious and ascetic 
practices ; Devotion. 

Tap61oka 

... Heavens; conditions or states of the Souls under- 
going rest after death, the condition being 
pleasurable. 

Tatparam 

... Supreme Lord- Lord of all. 

Tatvds 

... Component parts of the body and Soul. 

TSganmavadi 

— Materialist; those who deny the existence of a - 
mind and Soul. 

Thripadartlia 

••• The three entities, postulated by Saivas, and 
Vaishnavas. 

Turiya 

“ j-See Avastha. 

Turiy&tita 

Udarana 

... An analogy; illustration or upamana. 

Upamdna 

Same as ud&rana 

Upamana Poll 

... False analogy. 

Upadana K&rana 

. . . See Karana. 

Vartikam 

••• A concise explanatory note. 

Vasana Mala 

Evil of association, or habit. 

Vishnu 

• •• In Siddantha Philosophy, Vishnu is one of the 
Trinity, and does not represent the Thuriya 
Padartha. the Supreme Brahm. It represents 
Mulaprakriti Tatwa. He is capable of Avatars 
and as such included among the Sakalars. It is 
a personal God and is regarded as an anthropomor- 
phic represen tation. 

Vinthu 

... The form of Pranava. 

Vijnanakalar 

••• The highest of the three order of Souls. 

They have only Anava Mala. 

Visishtadvaitam 

... Qualified nor, -dualism. 

Vyapaka 

... All container. 

Vvappiya 

... The contained. 

Vyapti 

... Associated with the contained. 

Yoga 

.... Psychical practices used as aids to Divine con- 
templation and for acquiring spiritual power. 
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